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DISSERTATION ABSTRACT 
 
Ingrid L. Nelson 
 
Doctor of Philosophy 
 
Department of Geography 
 
September 2012 
 
Title: A Feminist Political Ecology of Livelihoods and Intervention in the Miombo 
Woodlands of Zambézia, Mozambique 
 
 
Three recent global economic trends are shifting forest livelihoods and 
‘development’ intervention in Mozambique. These trends are China’s growing influence 
in Africa, large-scale land grabbing and climate change politics. Based on eighteen 
months of mixed-methods research between 2009 and 2011, this dissertation examines 
the interactions of these global trends with day-to-day social, political and ecological 
processes in two rural communities in Zambézia Province (central Mozambique)—one in 
the miombo woodlands of Maganja da Costa district and the other near expanding timber 
plantations in Gurué district. The community in Maganja da Costa is at the center of 
clashes between conservation groups and illegal loggers selling precious hardwoods to 
China. The community in Gurué is responding to a Presidential mandate for every local 
leader to establish ‘forests’ (predominantly exotic monocultures) that represent a 
dispersed form of land grabbing.  
Drawing on recent agendas within the field of feminist political ecology, the author 
highlights key encounters or ‘place-events’ (following Doreen Massey) that explain the 
complex historical, political and ecological dynamics shaping contemporary forest 
transformation in Zambézia. These place-events can only be understood through attention 
v 
 
 
to bodies and identity performance, key sites where assemblages of power and meaning are 
enacted and negotiated. This approach provides insight into less visible dimensions of 
landscape change by moving beyond commodity chain analysis and local/national/global 
hierarchies of causality. Examples of place-events examined include: girls becoming 
women through scarification with battery acid in a forest grove; men singing about their 
boss’ wife as they haul timber; NGO staff distributing pesticide spray information 
pamphlets in an anti-malaria campaign and elite women beating their husbands for planting 
‘government’ trees. 
Attention to bodily performances that fundamentally constitute these place-events 
demonstrates how interventions in the name of sustainable development play out and often 
fail. It also elucidates how some loggers are able to extract valuable timber more than 
others. In fact, local community members see all of these outsiders—despite their distinct 
ideologies—as equally foreign based on similar ‘outsider’ bodily comportment. Such 
embodied dynamics are political and cultural, and they should be a key concern for anyone 
involved in shaping the future of Mozambique’s forests. 
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CHAPTER I 
INTRODUCTION 
“Nós estamos fora" (we are outside) 
                                 
—Statement by leaders in Nipive and Muzo localities, Mozambique (2009-2011) 
 
Three recent global-economic trends are shifting forest livelihoods and 
‘development’ intervention in Mozambique. These trends are China’s growing influence 
in Africa, large-scale land grabbing, and climate change politics. I encountered these 
trends while conducting research in two communities in Zambézia Province (central 
Mozambique)—one in the miombo woodlands of Maganja da Costa district and the other 
near rapidly expanding timber plantations in Gurué district, between 2009 and 2011 (see 
map, Figure 1.1). These two communities are considered, by a range of actors and by 
community members themselves, as “fora” or ‘outside.’ Throughout my research within 
and beyond these community spaces, I continually asked: ‘outside of what and where?’ 
Upon first glance, these rural ‘communities’ appear to be at the outer limits of the day-to-
day reach of the state and national and global markets, yet they exist at the intersection of 
intensive international, national and regional interventions. My goal in this context was to 
understand the ways that these complex intersections are performed in particular 
encounters, and the implications of these encounters for socio-environmental relations. 
What are these performed encounters? Examples include: girls becoming women 
with battery acid in a forest grove; men singing about their boss’ wife as they haul 
timber; non-governmental organization (NGO) staff distributing pesticide spray 
information pamphlets in an anti-malaria campaign; elite women beating their husbands 
for planting ‘government’ trees; a timber boss mimicking my actions in front of 
community members, and environmentalists pitching tents under the shade of trees. 
What do these encounters tell us about the causes and consequences of socio-
ecological conflicts and what do they represent? Answering these questions requires an 
approach that treats these encounters as “place-events,” a concept elaborated by 
geographer Doreen Massey (2005, 141). Place-events can be major global ‘events’ such 
as the United Nations Conference on Environment and Development (known as the Earth 
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Summit) in Rio de Janeiro in 1992. But they can also include encounters such as those 
above—encounters that are typically unnoticed by outsiders and by structural political-
economic analyses. Place-events disrupt common ‘global-national-local’ hierarchical 
frameworks for understanding forest contexts and land politics. Examples such as body 
modification with battery acid combine specific discourses about health and development 
with particular embodied performances of womanhood in forest groves (see Chapter V). 
Place-events are practices, actions and encounters that effectively create new forms of 
place and identity. They also involve unexpected and negotiated interactions between 
nonhuman and human entities (see Weiss 1994; Massey 2005). I argue that these 
interactions not only have significant implications for woodland landscapes and 
environmentalists, but they produce ripple effects for other sites and forms of 
intervention within and beyond the fields of forestry and beyond Mozambique. 
 
Figure 1.1. Locations of Gurué and Maganja da Costa Districts, Mozambique 
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In addition to contributing to longstanding scholarship of the Zambézia region of 
Mozambique, my goal in this dissertation is to advance the sub-fields of feminist political 
ecology (FPE) and critical development studies. I do this by reworking gender and 
environment analysis and highlighting the fluid nature of ‘man’ and ‘woman’ as 
categories. As I lived in two case study communities—one enmeshed in clashes between 
logging ‘mafia’ and conservation groups and the other responding to a confusing 
presidential mandate to plant ‘forests’ consisting of exotic eucalyptus monocultures—I 
observed many interactions among very different interest groups connecting across 
multiple scales.1 These interactions occurred between select community members, the 
timber ‘mafia’ in the forest, foreign corporate agents, Mozambican NGO staff, 
environmentalists and others. I focused on what people practiced with their bodies and 
how they narrated their behavior. I argue that what ‘women’ and ‘men’ do with their 
bodies in awkward encounters across different identities and positionality is critical to 
analyses of environmental and social conflict and change. The performance of unstable 
gendered identities in relation to illegal logging and exotic tree plantations fundamentally 
shapes the ability of NGO staff, plantation companies, illegal loggers and environmental 
activists to achieve their different project goals. In other words, as diverse community 
members alter local ecologies and reconfigure gendered social identities in day-to-day 
life, they frustrate ‘outsider’ interventions—whether these interventions facilitate illegal 
logging or enact conservation agendas. These frustrations lead to project failure, violence 
and national-level public outcry.  
In many ways, Mozambique has a unique history of international intervention, 
one that journalists describe in appallingly simplistic terms.2 For example, David Smith, 
a reporter for The Guardian, recently referred to Mozambique as the former “basket case 
of Africa” that has gone from post-conflict mess to a star symbol of economic growth and 
opportunity: 
                                                           
1
 Such ‘groups include environmental activists, scientists, state actors, etc. I understand such ‘groups’ as 
under constant construction. They are not fixed. 
2
 Chapter II highlights the particularly unique history of Zambézia Province within Mozambique as a 
critical node of colonial commerce and territorial and political struggle. 
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The country, riven by civil war for 15 years, is poised to become the world's 
biggest coal exporter within the next decade, while the recent discovery of two 
massive gas fields in its waters has turned the region into an energy hotspot, 
promising a £250bn bonanza. The national currency was the best performing in 
the world against the dollar. Investment is pouring in on an unprecedented scale; 
as if to prove that history has a sense of irony, Portuguese feeling Europe's 
economic pain are flocking back to the former colony, scenting better prospects 
than at home (Smith 2012). 
This quote, as well as other framings of Mozambique, reflects three concurring themes. 
First, Mozambique needed to be ‘saved’ from its desperate situation as ‘one of the 
poorest countries in the world’ at the close of the war (see Mitchell 1995 for a discussion 
of the creation of 'objects' of development for intervention). Second, Mozambique has 
grown into a ‘star’ example of structural adjustment in sub-Saharan Africa with an 
average of 6.88% growth in GDP between 2007 and 2011 (Hanlon and Smart 2008; IMF 
International Monetary Fund 2012). And third, the country will need expertise to protect 
it from the onslaught of foreign investors and from power-hungry government leaders 
signing major mining and other deals, as well as experts to help extract resources 
efficiently. Mozambique is portrayed as a victim and success story by foreigners and by 
nationals, enabling further intervention.  
This story of neoliberal success partly hinges on major legislative reforms in 
Mozambique in the 1990s. After the war of destabilization ended in 1992, millions of 
Mozambicans returned to their land seeking to return to their livelihoods and families. 
Their efforts took place amidst a broader neoliberal and unprecedented participatory 
process of land and natural resource legislation (Tanner 2002). A new Land Law was 
passed in 1997 (nº 19/1997). Under this law the state owns all land.3 Communities’ 
usufruct rights to land are automatic.4 Only in the case of conflict or the presence of an 
outside investor do communities need to delimit their land rights through consultations 
outlined in a Technical Annex that was passed in 1999 (RdM1999a). Communities prove 
                                                           
3
 Law 19/1997, Chapter II, Article 3. 
4
 Law 19/1997, Chapter II, Article 3 and 12. 
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that they have occupied land (including fallow land) for at least ten years with 
confirmation from neighbors and local community leaders.5 
The process of creating and disseminating the land law involved several rounds of 
research in the highly diverse agro-ecological and cultural regions in Mozambique, 
critical reviews of other land reform experiences in Africa, and periods of public 
comment and campaigning by civil society groups (Kanji et al. 2002; Tanner 2002). After 
the law was passed, and in the period between 1997 and 1999, a Land Campaign 
spearheaded by NGOs, civil society groups, religious groups and others attempted to 
ensure that individuals and communities were receiving correct information as to the key 
points of the law and their rights (Negrão 2003). The Land Campaign involved close to 
15,000 people disseminating information about the new law in local languages via radio, 
theatrical performances, door-to-door encounters and other means (ibid.). Over the past 
fifteen years, legal scholars, rural development practitioners and other researchers have 
been assessing the impacts of the 1997 Land Law on economic welfare, conflict 
management and natural resource management across the many subnational cultural and 
ecological contexts in Mozambique (e.g. Chilundo et al. 2005; Knight 2010; Lunstrum 
2008; Waterhouse and Vijfhuizen 2001). 
Initially, the land and other laws passed in the late 1990s raised high hopes for 
sustainable management of land and natural resources because of it’s participatory nature 
and flexible/open boundary approach to diverse land tenure practices across the country 
(Tanner 2002). However, these laws enabled two major global pressures on land and 
resources to profoundly transform rural ‘forest’ landscapes. These two pressures are: 1) 
large-scale land acquisitions (LSLAs) (also known as land grabbing) and 2) illegal 
logging of miombo hardwoods. Both of these frame my broader analysis of 
environmental change in Mozambique. 
In terms of the ‘global land grab’ crisis, concern over the widespread 
appropriation of large areas of land and natural resources (>1,000 hectares) emerged in 
2008. In 2009 a South Korean company (Daewoo Logistics) attempted to acquire 1.3 
million hectares of land in Madagascar for food and cash crop production; a deal that 
                                                           
5
 Law 19/1997, Chapter II, Article 12.  
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incited a coup that ousted Madagascar’s President Marc Ravalomanana (Cotula 2011; 
Cotula et al. 2011; Deininger et al. 2011). Commodity traders, governments, venture 
capitalists and others were paying low prices for large areas of land for food and agro-
fuel crops, mineral resource extraction, tree plantations for carbon sequestration or for 
woody biomass and land for conservation objectives (Borras  and Franco 2010, 2011; 
Borras  et al. 2011). Activists in a variety of contexts collected reports of huge land 
acquisitions. Participants in the World Social Forum met in Dakar Senegal in 2011 and 
created the Dakar Appeal, which was one of the first major collective attempts to define 
‘land grab’: 
Considering that recent massive land grabs targeting tens of millions of acres for 
the benefit of private interests or third states - whether for reasons of food, energy, 
mining, environment, tourism, speculation or geopolitics - violate human rights 
by depriving local, indigenous, peasants, pastoralists and fisher communities of 
their livelihoods, by restricting their access to natural resources or by removing 
their freedom to produce as they wish, and exacerbate the inequalities of women 
in access and control of land (WSF (World Social Forum) 2011).  
‘Land grab’ evokes strong emotions and calls to action; thus it became a strategic term 
for international organizations such as the pro-small farmer non-profit, GRAIN, which 
made their land grab database available on-line (see their latest database on land 
acquisitions by foreign entities since 2006 for food crops: GRAIN 2012). Between 2009 
and the present, academics, development practitioners and institutions have flooded 
scholarly journals, conferences, on-line venues and other nodes of exchange with an 
energized focus on this emerging ‘crisis.’6 
Choosing to avoid the term ‘land grab,’ the World Bank referred to the 
phenomenon as “large-scale land acquisition,” asking if this process could yield benefits 
for investors and poor people at the same time (so-called win-win scenarios), all the 
while calling for the need to establish voluntary guidelines for ethical practice on the part 
                                                           
6
 Conferences included the International Conference on Global Land Grabbing (April 6 and 8, 2011) 
organized by the Journal of Peasant Studies at the University of Sussex (Institute of Development 
Studies) and the Land Deal Politics Initiative (LDPI), hosted by the International Institute of Social 
Studies (ISS) (www.future-agricultures.org/land-grab.html). The World Social Forum met in February 
2011 in Dakar, Senegal and produced the Dakar Appeal. 
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of investors (Deininger et al. 2011). The report drew heavily on global-scale GIS analysis 
by Günther Fischer and Mahendra Shah (2010), claiming:  
…445 million hectares (ha) of currently uncultivated, nonforested land…would 
be ecologically suitable for rainfed cultivation in areas with less than 25 
persons/square kilometer (km2). This implies that projected future demands could 
in principle be satisfied without cutting down forests. Much of this land is 
concentrated in a limited number of countries, many in Africa, and some of it is 
far from infrastructure (Deininger et al. 2011, 77). 
Depending on the variables emphasized, the report listed Mozambique as one of the top 
five countries in the world for potentially profitable investments in food or agro-fuel 
production. This ranking was partly due to Mozambique’s overall population density, 
extensive coastline (2,470 km) and deep-water ports such as Nacala. Another key factor 
in Mozambique’s ranking involved calculations that excluded Mozambique’s extensive 
miombo woodlands as ‘forest’ that should be avoided in land acquisitions (with the 
exception of ‘protected areas’ such as Gilé Reserve).7 Because the productivity rate of 
miombo is much less than tropical forest areas, miombo woodlands are at a disadvantage 
in such broad-based global analyses for forest protection. This bias exists despite the fact 
that more than 100 million Africans depend upon this unique and biodiverse eco-region 
(Campbell et al. 2007). 
Concerned about these global-scale geographical analyses, I attended a 
presentation by Fischer and Shah at the “Annual World Bank Conference on Land and 
Poverty” on April 19th, 2011, regarding their latest findings.8 Their model eerily 
progressed through a series of global maps highlighting key “productive” regions that 
overlapped significantly with previously colonized territories, followed by 
representations of territories with the best port access for exporting food and other crops 
to countries such as Qatar; it was, in short, a classic colonial resource extraction model. 
                                                           
7
 See Fischer and Shah’s agro-ecological zoning (AEZ) methodology outlined in the Appendices of the 
Deininger et al. 2011 report (beginning on page 155). Mahendra Shah is the director of the Qatar 
National Food Security Programme (QNFSP), and Qatar is a major player in global land acquisitions for 
food production due to rising concerns over the country’s ability to feed its population in the future. 
8
 The presentation was titled: “Is There a Way to Determine ‘Fair’ Land Values? Methodology and Global 
Evidence.” 
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After comparing the relative desirability of key regions for future large-scale land 
investments, Fischer concluded: 
Our results for areas outside the…so-called ‘no-go’ areas…(those under current 
cultivation or protected areas and forests)…with transportation taken into 
account…when we look at the best part…the land class that would be of most 
interest to investors [it was not clear if he was choosing among all countries or 
those in Latin America and Africa]…we find that the country with the largest 
stock of such land would actually be Sudan (exceeding 30,000,000 hectares). The 
second would be Mozambique…but when you take production costs into account, 
actually the land with the largest stock of immediately usable land would be 
Mozambique. 
While the land assessment in the World Bank-commissioned study (above) is not 
explicitly for environmental agendas such as conservation, the use of “forests” in their 
calculations and descriptions is meant to represents their careful consideration of the 
environment or a ‘green checkbox.’ The exclusion of particular kinds of forest from land 
deals alleviates fears that land investments will drive deforestation, and it allows 
“forests” to stand in for “the environment.” A recent special issue of the Journal of 
Peasant Studies, edited by James Fairhead, Melissa Leach and Ian Scoones, focuses on 
the concept of “green grabbing” (Vidal 2008), or:  
…the appropriation of land and resources for environmental ends…[it] implies 
the transfer of ownership, use rights and control over resources that were once 
publicly or privately owned – or not even the subject of ownership – from the 
poor (or everyone including the poor) into the hands of the powerful” (Fairhead et 
al. 2012, 238).  
The authors connect the current land grab and green grab trends to a deeper history of 
colonial land acquisitions, resource exploitation and fortress conservation (e.g. Neumann 
1998) as well as recent shifts toward the neoliberalisation of nature and conservation (see 
Arsel and Buscher 2012; Buscher and Arsel 2012; Igoe and Brockington 2007; McCarthy 
and Prudham 2004). Green grabs consist of acquisitions of land for ecotourism, planting 
trees for carbon sequestration, or for conservation, agro-fuel production or ‘offsets’ for 
environmental damage across problematic geographical divides. 
While the land assessment in the World Bank commissioned study (above) is not 
necessarily explicitly geared towards environmental agendas described by Fairhead et al. 
(2012), it has particularly significant implications for the Mozambican context. In 
9 
 
 
Mozambique, LSLAs have primarily consisted of land deals for agro-fuel and 
monoculture timber plantations, industries that claim to help mitigate climate change 
(Deininger et al. 2011). According to a recent investigative report by The Oakland 
Institute (2011, 2), 
Mozambique granted concessions to investors for more than 2.5 million hectares 
(ha) of land between 2004 and the end of 2009. This is 3 percent of the land area 
and 7 percent of the country’s arable land. More than 1 million ha went to foreign 
investors, 73 percent for forest and 13 percent for agrofuels and sugar.  
After a moratorium on new large-scale land acquisitions between 2009 and 2011, this 
past year Mozambique again granted nearly 330,000 hectares to foreign companies (in 
several provinces), 100% of which was allocated for majority foreign-owned plantation 
forestry (ibid.). 
Many of these acquisitions are driven by climate change discourses and policies 
based on assertions that forest plantations mitigate global warming by increasing carbon 
stocks and rehabilitating so-called ‘degraded’ or ‘empty’ land. For example, the Global 
Solidarity Forest Fund (GSFF), which received negative international press attention for 
one of its subsidiaries cutting down native species to make way for exotics and violating 
local community land rights, considers plantation forestry activities to be 
environmentally and socially responsible (The Oakland The Oakland Institute 2011; JA! 
(Justiça Ambiental) and UNAC (União Nacional de Camponeses) 2011; Overbeek 2010). 
Their website (GSFF Global Solidarity Forest Fund 2012) claims:  
Plantation or intensively managed forests that are managed in a sustainable way 
can have many advantages including: 
- increasing access to forest products and thereby reducing the pressure on 
natural forests 
- mitigation of global warming by increasing the carbon stock in forests and 
better adaptation to climate change by faster rotation periods 
- creation of employment and other social benefits 
- rehabilitation of degraded lands 
These claims posit plantation forestry as a sustainable solution to global warming and to 
improving ‘degraded’ land. They do not adequately address the broader complex and 
social and political land tenure dynamics on the ground (see Unruh 2008a regarding 
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conflicts with carbon sequestration market expectations in African land tenure contexts). 
Many investors and governments refer to land as ‘empty’ as they embark on large-scale 
land deals (Zoomers 2010).  
These narratives of putting empty land to efficient and ‘productive’ use are in 
direct contradiction to Mozambique’s 1997 Land Law, which acknowledges that rural 
peasants rely on rotating cultivated and fallow lands for food and material sustenance 
(The Oakland The Oakland Institute 2011; Tanner 2002). Isilda Nhantumbo is a 
Mozambican environmental consultant who has prepared reports to evaluate the 
possibilities for Mozambique to participate in the United Nations (UN) Reducing 
Emissions from Deforestation and forest Degradation (REDD+) program (Angelsen et al. 
2009; Sandbrook et al. 2010). In March 2012, Mozambican officials with the 
environmental ministry (MICOA) submitted their “Readiness Preparation Proposal (R-
PP).” Nhantumbo (2011) claims that in the anticipation of Mozambique joining REDD+, 
a company with British financing has already begun negotiations to “invest” in potential 
REDD+ projects in a total of “150 000 Km2, equivalent to 15 million ha or 19% of the 
country’s surface.” All of this speculation and “green” investment in helping the world 
reduce carbon emissions and sequester carbon is occurring at the same time that 
Mozambique prepares to become the world’s largest exporter of coal and a major 
producer of natural gas. Land acquisitions for forest plantations in the name of mitigating 
climate change are also quite curious because, at the same time that Mozambican 
government institutions promote plantation forestry, Mozambique is experiencing a 
dramatic increase in Chinese-led illegal logging (Cuvilas et al. 2010; Mackenzie with 
Ribeiro 2009; MINAG 2006). 
Illegal logging activities represent the second key global pressure at the center of 
my analysis of social and ecological transformations in the miombo woodlands of 
Zambézia. On July 8th, 2011, approximately 457 shipping containers (some sources 
reported 561 containers) on three freight ships were apprehended by Mozambican 
customs authorities as they were just about to leave for China (de Carvalho 2011). All of 
the containers had miombo woodland hardwoods, some of which contained precious 
timber that is illegal to export as whole logs (ibid.). The paper trail connected the illegal 
timber to Chinese and Mozambican companies and to some of the most influential 
11 
 
 
political leaders in the country, such as the late war veteran Bonifácio Gruveta and the 
chief of the Major State General of the Armed Forces for the Defense of Mozambique 
(FADM) Lagos Lidimo (ibid.). While this illegal logging bust resulted in a particularly 
strong investigative response by Mozambican print, radio and television news media, 
Mozambican environmentalists and select foreigners have been attempting to draw 
attention to illegal logging and forest governance issues for many years (e.g. Kloeck-
Jenson 1998; Mackenzie 2006; Ribeiro and Nhabanga 2009; Serra and Mourana 2008).   
 This combination of LSLAs and illegal logging, which are raising alarm 
nationally and internationally, raises basic questions that scholars are attempting to 
answer. For example: What are the impacts of these processes on local livelihoods, food 
security and social relations on the ground? Which impacts are problematic and for 
whom? And for activists and policy-makers, which forms of interventions would mitigate 
which impacts? At both an applied and theoretical level, how might a political ecology 
approach contribute to our understanding of these issues? Political ecologists try to 
understand how these kinds of global and national dynamics intersect with local social 
and ecological processes (Peet et al. 2011; Robbins 2004). This approach also asks how 
power operates across scales and contexts to produce environmental conflicts. 
In this dissertation I draw on political ecologist Jake Kosek’s (2006) work in 
cultural politics as a key entry point for understanding environmental conflict and 
change. Kosek (2006, 23) explicitly highlights “the inseparability of the material and the 
symbolic and their lived daily consequences and how these material, symbolic 
relationships legitimize injustices, constitute exclusion, and reproduce inequalities.” This 
consideration of cultural politics in political ecology is not necessarily new. Other 
scholars, such as Pauline Peters (2010), Sara Berry (1993), and co-authors Judith Carney 
and Michael Watts (2012) have written about the co-constitution of the material and the 
symbolic in rural African contexts in the 1990s under political ecology or similar 
frameworks. Historians of Mozambique have also laid strong groundwork for this form 
of critical analysis (see Isaacman 1996; Vail and White 1983a, 1991). 
Yet Kosek pushes political ecology to engage culture more deeply, and in ways 
that provide inspiration for the analysis developed in this dissertation. Most importantly, 
Kosek treats cultural politics with much more nuanced and explicit focus on the links 
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between race, ethnicity, gender and the interactions of humans and non-humans in 
contested forest environments in particular (albeit in Northern New Mexico). His 
approach to cultural politics identifies material and symbolic struggles that produce new 
forms of nature, such as ‘nuclear natures’ (Kosek 2006). In his case study context nuclear 
natures exist in the forests and bodies that live in the forests and in the shadow of the Los 
Alamos National Laboratory. These natures and bodies are at once modern and rooted in 
combinations of historical and traditional dynamics.9  
In theorizing these natures, Kosek (2006, 22) utilizes a very dynamic approach to 
“culture,” which he sees as: 
…an intense site of political struggle requiring attention to the practices and 
politics that forge and remake both artifacts (trees, bodies, landscapes, and so 
forth) and effects (violent exclusions, united communities, entrenched 
inequalities, and so forth)” (citing Moore et al. 2003). 
Kosek’s work informs my analysis of how discarded batteries can come to co-constitute 
forest groves and womanhood in some woodlands in Zambézia today (see Chapter V). I 
push Kosek’s approach to cultural politics further through the concept of performance 
and embodied comportment—concepts that have recently become a key focus of the sub-
field of feminist political ecology (FPE) (see Hawkins and Ojeda 2011).10 FPE examines 
                                                           
9
 Alan Pred and Michael Watts also discuss articulations between modernity and tradition in their book, 
Reworking Modernity: Capitalisms and Symbolic Discontent (1993). They emphasize the so-called 
‘shocks’ of modern objects (computers, etc.) and neoliberal logics that connect to ‘global’ flows of 
capital and that encounter particular ‘traditional’ or ‘local’ spaces. While their analysis recognizes the 
importance of struggles over the symbolic, it remains within a structural theoretical framework that treats 
‘tradition’ as passive and that ignores the role of the body as a critical site of struggle. In contrast, Kosek 
sees bodies as crucial to cultural politics. Other scholars outside of political ecology have also begun to 
study the role of the body in mediating tradition and modernity, the symbolic and material—all within a 
more post-structural framework (see the work of Harry West 2006 in the context of northern 
Mozambique). Because I follow a more post-structural approach to ideas of culture and modernity, 
within political ecology literature I find the work of Kosek (2006) and West (2006) most relevant to my 
study. The most relevant work, however, to my research is the Feminist Political Ecology (FPE) 
framework (see Rocheleau et al. 1996 and Hawkins and Ojeda 2011). 
10
 An important precedent to more recent calls for research on embodiment in questions of nature and social 
justice was the book, Women and the Politics of Place, edited by Wendy Harcourt and Arturo Escobar 
(2005). I discuss this links between their work and mine later in this chapter and in Chapters V and VII. 
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socio-ecological and political economic processes through gender, class, race and other 
axes of difference, as they operate across scales (Rocheleau et al. 1996).11 
Using a feminist political ecology lens, my research addresses the ‘global’ 
processes of Chinese-led illegal logging, large-scale land acquisition, and climate change 
politics as they interact with Mozambican historical and contemporary political struggles 
and local ecologies in two case study sites in Zambézia Province. One site is at the center 
of an on-going struggle with logging and conservation and the other has experienced two 
distinct spatial strategies of land acquisition (large-scale and dispersed micro-micro-
scale) for exotic monoculture afforestation. Zambézia is a unique region within 
Mozambique, which presents particular challenges to all outsiders and interventions 
because of its history of feudal prazo system during the colonial era, its transformation 
into a major nexus of plantation agriculture drawing on migrant labor and its tenuous 
relationship with nationalism. 
Given these global dynamics and the regional political-ecological history, my 
primary research questions are:  
(1) In what ways are Mozambican forest landscapes being transformed at the 
intersection of international climate change agendas, the recent “global land-
grab” trend and the strengthening bilateral relations between Mozambique 
and China? 
(2) How is the logging of native species and the planting of nonnative tree species 
in rural Mozambique affecting gendered natural resource access and land 
inheritance? What are the implications of these dynamics for social equity 
and livelihood ecologies? 
(3) How do people within Mozambican environmental movements, NGOs and the 
Mozambican state mediate global dynamics affecting forests and the people 
living in them? What do their practices and discourses tell us about their 
conflicting visions for the future of the country’s forests? In what ways are 
these different forest visions gendered? Where do material and symbolic 
conflicts over forests play out and why?12 
                                                           
11
 FPE also provides a framework that pays particular attention to power dynamics within methodologies 
and epistemological approaches. This point is frequently lost on many political ecologists who 
incorrectly equate FPE with merely adding women to political ecology (see Rocheleau 2008). 
12
 I use the term ‘where’ in both a literal and a more open-ended sense. 
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To answer these questions I draw on eighteen months of mixed-methods fieldwork, 
including a two-month pilot assessment, fourteen months of intensive ethnographic 
analysis and two months of follow-up research and preliminary feedback with 
communities in rural and urban Mozambique. I elaborate my full methodology in Chapter 
IV. 
One of my primary goals in developing an analysis of these questions is to further 
the sub-field of feminist political ecology (FPE). In 1996, Dianne Rocheleau, Barbara 
Thomas-Slayter and Esther Wangari co-edited Feminist Political Ecology: Global Issues 
and Local Experiences. This work drew on ecofeminism, feminist environmentalism, 
socialist feminism and feminist postructuralism to understand “the complex context in 
which gender interacts with class, race, culture and national identity to shape our 
experience of and interests in ‘the environment’” (Rocheleau et al. 1996, 5). Additionally, 
FPE: 
…examines the very definition of ‘environment’ and the gendered discourse of 
environmental science, environmental rights and resources, and environmental 
movements, using feminist critiques of science…as well as the analyses and 
actions of feminist and environmental movements (Rocheleau et al. 1996, 5). 
This dissertation examines how discourses and specific practices at local, national and 
global levels merge with local and regional ecologies and social relations to produce 
specific effects that impact other seemingly unrelated practices and discourses across 
scales. 13 
Several years after the publication of Feminist Political Ecology (1996), only a 
few researchers labeled their work as FPE. Other terms such as gender and environment, 
ecofeminism and feminist environmentalism were much more common because they had 
a longer history and they resonated with a much broader group of scholars, activists and 
others, who, outside of the exclusive fields of select geographers and anthropologists, had 
little stake in changing political ecology theory. At a panel at the Annual Meeting of the 
Association of American Geographers in Washington, DC on April 14th, 2010, titled 
“Gender and Environment: Critical Tradition and New Challenges”, one of the co-
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 My work with these groups continues, and I intend to publish results for my analysis of their work with 
local communities at a later time. 
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founders of the FPE conceptual umbrella, Dianne Rocheleau, admitted that not many 
researchers today explicitly label their work as FPE. But she argued that this does not 
mean that they are not doing FPE work: 
[A] lot of people who went out there to my great surprise to do theses in feminist 
political ecology, ended up, and me too, not taking gender as the primary unit of 
analysis....I think most of my students have gone off and found other elements of 
identity or affinity to be more focal in the work that they're doing. That's why it 
[feminist political ecology] `disappeared', because we didn't have the gender word 
under everything we did. So there are these feminist people out there all over the 
place, including me, who...have gone on to emphasize other kinds of difference. 
Or to be in places where the keyword is going to be indigeneity, social movement, 
or environment and race (quoted in Hawkins and Ojeda 2011, 243). 
Feminist political ecology may not always privilege gender or women as the central 
organizing concept given its recent engagement with theories of intersectionality and 
poststructural understandings of gender, as well as the realities of the on-the-ground case 
studies. I think there is both a constant struggle to assert the epistemological interventions 
of feminist political ecology into political ecology in the face of continued assumptions 
that FPE just adds ‘women’ to political ecology analysis. In fact, the field actually 
contributes themes from feminist philosophy such as situated knowledge and feminist 
critiques of science and of dominant framings of nature in ways that mainstream political 
ecology does not. 
One of the key goals of FPE at its inception was to bring together analyses of 
environmental struggles and discourse from a range of contexts: from the backyards of 
suburban New York, to radioactive spaces near Chernobyl, to farming communities in 
Zimbabwe and Canada. Creating a field that examines these issues and spaces together 
might disrupt tired divisions between so-called ‘First World’ and ‘Third World’ contexts 
‘developing’ and ‘developed’ regions and the ‘global North’ and ‘global South.’ Aletta 
Biersack (2006) reminds political ecologists that culture, power, history and nature are all 
fundamental to understanding present environmental issues. I too think these elements are 
critical for highlighting the flows and connections and disruptions that break up the 
awkward conceptual and quasi-geographical binaries mentioned above. But as Rocheleau 
et al. (1996) strove to merge case studies and theorizing between ‘First World’ and ‘Third 
World’ contexts, many contributing authors fell into a trap of analyzing within one of the 
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binaries. FPE explicitly includes ‘First World’ (e.g. Brú-Bistuer 1996; Miller et al. 1996; 
Seager 1996; Wastl-Walter 1996) and ‘Third World’ (e.g. Fortmann 1996; Hovorka 
2006; Schroeder 1999; Wangari et al. 1996) case studies (although several studies made 
an explicit point of explaining how a local situation reflected broader global political-
economic processes—a feature of most political ecology). My work maintains some of 
these boundaries (such as working in one ‘region’) while linking environmental change to 
those post-structural themes that characterize a more recent shift in the field. 
The panel in Washington DC mentioned above presented three basic goals or 
trajectories that characterize current FPE and gender and environment research today. 
The first goal addresses the tensions between feminism and gender outlined above while 
the latter two trajectories point to a post-structural shift in FPE. The panel in DC and the 
subsequent article that came out of this discussion point to the following three themes: 
“1) moving beyond men and women, 2) paying attention to connections between scales, 
sites, and struggles and 3) interrogating the politics of knowledge production” (Hawkins 
and Ojeda 2011, 240).  
My empirically oriented research emphasizes the performance of unstable 
gendered, classed and racial identities in relation to changing local ecologies, national 
discourses and political-economic relations. I ask geographers and development experts 
to move beyond functionalist descriptions of how men and women access and control 
resources differently. I also seek to challenge simplistic analyses of the victimization of 
women or their valorization as symbols of resistance. An FPE perspective breaks down 
the hierarchy and separation between ‘local,’ ‘national’ and ‘global’ levels of analyses in 
order to highlight typically over-looked spaces of contested power relations. These spaces 
include the body, virtual space and imagined environments.  
I still find the work of feminist philosopher Donna Haraway particularly useful 
for this point. Haraway (1992) challenges us to take seriously the connections, barriers 
and other shifting relations between virtual space, outer space, real space (Cartesian 
space) and inner space (in the body). It is no accident that modern science attempts to 
penetrate and organize all of these spaces (Haraway 1997). These ‘spaces’ shape our 
understandings of ‘environment’ and our senses of reality and possibility. FPE draws on a 
long history of disrupting these conceptual divisions of space. For example, FPE builds 
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on work begun by Rachel Carson (1962), who insisted on connecting the DDT use in real 
(Cartesian) space with the bioaccumulation of this chemical in our inner space (our 
bodies), which greatly agitated specific corporate and scientific communities at the time, 
claims that are continually at the heart of feminist environmental struggles today 
(Worster 1994). 
Haraway also argues that connecting concepts such as the “specific” and the 
“articulated” without a “god’s-eye-view of the general” upsets the assumption that the 
“particular is somehow supposed to be less important than the general, or an instance of 
the general” (see Darnovsky 1991, 78). Several social theorists such as Gramsci (1971), 
Hall (see Grossberg 1996) and Laclau (1977) have pursued different versions of the 
notion of ‘articulation’ with different emphases or omissions of race, gender and 
framings of forms of Marxism (Hart 2007). Haraway’s approach to ‘articulation’ 
combines ecofeminism with a form of socialism and careful appropriations of science. 
For Haraway (1992, 314-5), articulation is: 
…always a non-innocent, contestable practice; the patterns are never set at once 
and for all…Articulation is work, and it may fail. All the people who care, 
cognitively, emotionally, and politically, must articulate their position in a field 
constrained by a new collective entity, made up of indigenous people and other 
human and unhuman actors. Commitment and engagement, not their invalidation, 
in an emerging collective are the conditions of joining knowledge-producing and 
world-building practices. This is situated knowledge in the New World.  
Haraway’s use of articulation does not suggest limitless possibility and a world 
consisting only of representation. Articulation locates constraints not just in global 
capitalist structures, but in the requirement to engage in very uncomfortable and 
unpredictable negotiations with diverse humans and nonhumans (I will argue that this is 
critical for researchers and activists). Collaboration in social movements is unequal, 
dangerous, and can easily harm one’s ego. Thus social movements are not romantic or 
homogenous encounters, but they offer the greatest potential for social and 
epistemological change (see Darnovsky 1991). I discuss these concepts further in relation 
to Michel Foucault’s work in Chapter IV. 
Before providing a ‘roadmap’ to the dissertation, I want to briefly touch upon the 
idea of processes of connection, separation and the production of spatial and temporal 
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incongruity through a more in-depth look at new directions in feminist political ecology 
(FPE).  I am particularly interested in furthering their second goal, of “paying attention to 
connections between scales, sites, and struggles.” While Dianne Rocheleau (2008) has 
emphasized this point for many years now, I think it is one of the most challenging points 
to make within the FPE framework, because other post-structural theorists have 
seemingly already attempted to highlight these non-linear connections through network 
theory (Latour 1987, 2005), theories of assemblages (see Braun 2006; Robbins and 
Marks 2009), rhizomes (Deleuze and Guattari 1987), and posthumanism (Braun 2004b; 
Braun and Whatmore 2010; Castree et al. 2004). Feminist philosophers who study themes 
of nature and society have theorized post-structural notions of social movements, space 
and place, critiquing the masculinist assumptions in some post-structural theory. 
I find the work of Doreen Massey (2005) particularly helpful in this regard. Her 
theories of space and place can further FPE’s recent focus on “connections between 
scales, sites, and struggles” (Hawkins and Ojeda 2011, 240).  FPE should experiment 
with more processual understandings and political uses of ‘space’. FPE could better 
unpack soils, species, ecosystems, and human-environment relations if it treated space as 
multiple trajectories instead of a surface, and if it treated place as a “constellation of 
processes” rather than a fixed object (Massey 2005, 141). Trees ‘move’ in different 
space-time trajectories than mountains, mosquitos and people, but the point is that they 
all move in different configurations and force complex negotiations as they converge or 
diverge. 
Massey links her theory of space to Fabian’s (1983) idea of ‘coevalness’. Under 
modernity ‘Other’ coexisting places and people are “interpreted as different stages in a 
single temporal development” (Massey 2005, 68). Coevalness is a political project of 
undoing modernity’s repression “of the spatial…of other temporalities… [and] of the 
possibility of other trajectories” (Massey 2005, 70). Along multiple trajectories, ‘absent 
others’ (that we cannot see or hear) are also working, sleeping and coexisting. Refusing 
the coevalness and trajectories of individuals, groups and networks is to deny them 
agency and to order them hierarchically within an evolutionary sequence—from past 
(primitive and distant) to present (modern and near). Thus examining space as multiple 
trajectories, and their meeting up with one another in place, expands understandings of 
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human and nonhuman agency, and I shall argue in Chapter VIII that it adds a 
geographical lens on theories of race and agency discussed by bell hooks (hooks 
1989/1992). For Massey, place is the event that connects structure and agency (I shall 
unpack this binary later in my discussion of Foucault’s relevance to FPE in Chapter IV). 
Massey (2005, 141) argues that “place is an event” and a “constellation of 
processes rather than a thing.” She explains: 
In sharp contrast to the view of place as settled and pre-given…places as 
presented here in a sense necessitate invention; they pose a challenge. They 
implicate us, perforce, in the lives of human others, and in our relations with 
nonhumans they ask how we shall respond to our temporary meeting-up with 
these particular rocks and stones and trees (ibid.).  
Nostalgia is a good example of thinking that fails to see place in this way. When we think 
of a ‘place’ whence we came, in our minds we tend to move across the distance between 
here and there backwards in time, freezing this place as we left it. But Massey (2005, 
124) argues that “places change; they go on without you” and we can only meet up with 
the trajectories of the people who still live there. This meeting of trajectories can also 
generate “new trajectories and new configurations,” thus the event of place has the 
potential to substantially transform society (Massey 2005, 141). We must acknowledge 
the agency of those who have maintained and changed this place in our absence. Massey 
(2005, 140) believes the event of place is special because it is a “negotiation which must 
take place within and between both human and nonhuman.” Negotiation implies agency 
rather than mere domination or subordination. 
Massey’s approach does not mean, however, that all of these actants are powerful 
agents free from societal and natural structures. She utilizes aspects of Latour’s (1993, 
2005) actor network theory (ANT) and Haraway’s (1988) idea of situated knowledge to 
broaden who and what counts as an agent, but she also draws attention to the power 
differentials among agents/actants. In this sense her work is important for rethinking the 
roles of different actants and trajectories in globalization. While Massey (2005, 101) does 
not claim that places are actors, she urges us to examine “the local production of the 
neoliberal capitalist global” (e.g. London’s formative role in globalization), rather than 
treating the local as always the victim of the global, while recognizing the victimization 
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that also occurs. I argue that the ‘local’ forces acting on the ‘global’ do not have to be 
prominent urban nodes of financial capital such as ‘London’ (although others are 
certainly arguing this in the context of global land speculation). Even seemingly “fora” or 
‘outside’ spaces in Mozambique’s woodlands frustrate and complicate networked 
processes of ‘global land grabbing’ and environmentalism in unexpected places.   
Why do I situate my work in feminist political ecology? I see the conceptual 
umbrella as very useful for avoiding gender and development (GAD) analytical traps. It 
maintains a strong critique of ‘science as usual’ and opens the door for engagement with 
virtual worlds, bodies, real worlds of contested landscapes and forests, and even 
narratives in spaces usually excluded from debates about gender and development or 
gender and environment. A FPE perspective breaks down the hierarchy and separation 
between ‘local,’ ‘national’ and ‘global’ levels of analyses in order to highlight typically 
over-looked spaces of contested power relations. These spaces include the body, virtual 
space and imagined environments. FPE methodologies combine political engagement, 
participatory approaches and critical analysis relevant to everyday lives.  
There are strong connections between FPE and a similar framework called 
Women and the Politics of Place (WPP) introduced by Wendy Harcourt and Arturo 
Escobar and their collaborators (including Dianne Rocheleau) (Harcourt and Escobar 
2005). This framework explicitly focuses on the connections between the politics of the 
body and environmental justice struggles across urban and rural contexts. Specifically, 
the WPP framework examines a key question: 
[I]s it possible to see anew the multiple different forms that body, environment, 
and economy take on today, particularly those that might pose interesting 
challenges to neoliberal globalization?...place-based struggles reveal that people 
do inhabit their bodies, relate to their environments, and act like economic 
subjects through practices that are often quite different from the mainstream and 
that cannot be reduced to them. This ethnographic observation suggests the 
possibility of building a [sic] in which we conceptualize what diverse 
embodiments, environments, and economies might look like, as opposed to the 
current dominant views that emphasize a monocultural landscape of these three 
aspects of place (Escobar and Harcourt 2005, 7). 
This ethnographic approach to the politics of place is particularly useful for challenging 
typical commodity chain analyses of processes such as illegal logging (see Chapter V). 
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An epistemology of the body in environmental processes reveals agency and practices 
that are crucial to understanding ecological and social transformation, from the 
emergence and practices of social movements and their efforts towards decolonization.  
I see Feminist Political Ecology (FPE) as a crucial complement to the WPP 
framework. This is because WPP explicitly focuses on women, rather than a broader 
feminist or gender analysis. Escobar and Harcourt (2005, 2) explain:  
We deliberately are focusing on women rather than speaking of feminist analysis 
or gender relations. We see the political importance of looking at women 
mobilizing in place, beginning with how women themselves experience it. We do 
this in order not to blur their specific experiences with the men with whom they 
are often working. Too often the differences for women and men become 
smoothed away in progressive analytical frameworks... 
I broadly agree that women’s experiences are overlooked or made indistinct in many 
gender and development approaches. But I also think that a feminist epistemological and 
political approach that examines gender and sexuality is necessary to understanding 
environmental conflicts—while being cognizant of and resistant to the tendency to 
overshadow women’s experiences. I find it necessary to combine aspects of WPP with 
FPE’s broader feminist approach. I also argue that Massey’s notion of the place-event can 
serve as an excellent bridge between WPP and FPE, and that this notion can help us to 
better understand the transformation of forest landscapes and visions in Mozambique. 
With this approach, I investigate the micro-politics of forest and land use and I 
contextualize gendered social and ecological changes within shifting ‘environment and 
development’ politics and governance in Mozambique and beyond. 
Roadmap of the Dissertation 
Although the research questions introduced above appear to follow a hierarchical 
logic from local to national and global processes, the dissertation will not follow this 
order. I want to avoid writing the local, national and global as separate spheres of 
analysis. Each chapter answers aspects of each research question by highlighting the 
specific connectivities and separations that influence key political and ecological 
processes linked to my case study sites. My results also indicate that there is much more 
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work to be done to fully answer each of these questions, pointing to significant future 
research trajectories. 
Chapter II discusses key historical contexts in relation to my two case study sites, 
while Chapter III links these case study sites to contemporary land tenure and forest 
interventions by a number of local, national and international actors. Chapter IV 
highlights my epistemological approach and methodology. Chapters V through VII 
examine the themes of gender identity formation, dispersed landscape transformations 
and embodied comportment across difference. My goal is for each chapter (IV through 
VII) to have its own theoretical significance. Broadly, the dissertation as a whole 
continues the tradition of FPE by raising critical epistemological questions and by 
analyzing environmental politics, change and discourse through multiples scales—from 
the body to the activist organization to remotely sensed data (Chapter V, see also 
Nightingale 2003). Chapter VI examines shifts in national and local strategies and 
practices regarding afforestation in Mozambique and broader narratives centered on 
climate change politics. Chapter VII focuses on discourse and embodied comportment 
involved in development interventions in the two case study sites (drawing on scholarship 
in critical race theory and cultural politics).  
Finally, Chapter VIII offers a series of “conclusions thus far” for my research. It 
also points to key agendas and struggles within the environmental justice and women’s 
movements in Mozambique (around the issues examined in the dissertation) and between 
these movements and local communities and international strategic collaborators. These 
movements are largely based in the capital city, Maputo, and both the women’s and 
environmental movements possess important class-based and cultural disconnects with 
rural woodland communities. In sum, rapid deforestation in native miombo woodlands 
and the largely stymied efforts of conservation groups to slow down deforestation, cannot 
be fully understood without attention to local ecological dynamics, broader cultural 
politics and historical contexts. 
23 
 
 
CHAPTER II 
HISTORICAL CONTEXTS 
Mulher é terra. Sem semear, sem regar, nada produz (Woman is land. Without planting, without 
tending, nothing produces). 
Zambézian Proverb, Paulina Chiziane (2002) 
1. Introduction 
The goal of this chapter is to demonstrate the fact that Zambézia Province’s 
history is unique compared with the broader ecological and political histories of other 
regions within Mozambique’s present territory.14 Constructing this regional history 
requires an understanding of the changing social and ecological relations in the region, 
their ties to colonial and capitalist production, and daily material and symbolic practices. 
It is crucial to explore these histories because the local and broader impacts of 
contemporary processes in Gurué and Maganja da Costa districts, explained in Chapters 
V-VII can only be understood in relation to the region’s complicated and tumultuous 
history.15 Relating these histories in this chapter allows me to show later that the ‘local’ 
cases presented do more than yield to the impositions of global and national forces. 
Rather, ‘local’ historical roots, memories and experiences frustrate a range of 
interventions in these spaces, and they help to produce new relations that provoke various 
actors—from logging mafia to development experts—into adjusting their interventions, 
discourses and practices. 
 
 
                                                           
14
 During the colonial era, Zambézia included lands north and south of the Zambezi River, while today 
Zambézia includes territory north of the Zambézi and south of the Lúrio and Ligonha rivers. According 
to the provincial government’s strategic plan for the development of Zambézia (República de 
Moçambique 2001) the total area of Zambézia is approximately 105,008 km2 or 10,500,800 ha (note: 
hectares are the most common reference unit in the literature regarding recent large-scale land 
acquisitions outlined in Chapter III).  
15
 This chapter highlights key historical themes shaping current political ecological processes in Zambézia 
Province, specifically those operating in the two case study communities at the heart of my research. The 
first case study site is in Nipive locality in Gurué district (an area with limited forest cover) and the 
second site is in Muzo locality in the district of Maganja da Costa (in dense miombo woodlands). Figure 
1 in Chapter I illustrated the locations of Gurué (green) and Maganja da Costa (purple) districts. In 
Chapter IV, I explain in detail the analytical significance of these two study sites. 
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My reference to ‘local actors’ asserting their own powers and freedom is quite 
similar to scholarship on the symbolic and material forms of ‘peasant resistance’—from 
dispersed and subtle “foot-dragging” to rumors and riots (Comaroff 1985; Comaroff and 
Comaroff 1991; Ong 1987; Scott 1985). I am less interested, however, in the question of 
what constitutes ‘resistance,’ and I do not intend to provide a description of the workings 
of ‘neoliberalism.’ Rather, I am interested in understanding how the nested and embodied 
practices of domination/resistance create ‘place’ (see Massey 2005) and challenge 
conceptual divides (forest/health) as well as scalar divides (local/national/global). I see 
these connections through assemblages of human bodies, performances and nonhuman 
entities, or what Rocheleau (2008, 724) refers to as ‘webs of relation.’ When these webs 
of relation are connected to political mobilization and networks rooted in several 
connected places, Harcourt and Escobar (2005, 14) refer to them as “meshworks,” a 
concept that I also find useful beyond earlier Actor Network Theory (ANT) (see Latour 
1987, 1993, 2005). I therefore aim to move beyond the longstanding binary debate 
concerning ‘resistance’ versus ‘domination’—a binary that permeates scholarship on the 
histories of colonization, globalization, development and agrarian studies.16 I seek not to 
glorify or exoticize ‘powerless’ or ‘powerful’ actors, but to understand the vocabularies 
and relations that people deploy to perform identity and claim resources. I hope to 
demonstrate this more explicitly throughout the empirical chapters, but those analyses 
can only be understood if situated in their historical contexts. 
To that end, this chapter focuses on three critical historical dynamics shaping the 
region. These three themes are: 1) the political-ecological dynamics of the prazos (16th-
19th centuries), followed by their plantation company successors and then the Portuguese 
Estado Novo (20th century), 2) the different socio-spatial experiences between 
populations in areas bordering the Zambezi River, the coast and inland Zambézia and 3) 
Zambézians’ tenuous relationship with nationalism. After explaining these themes, I 
connect them to multiple local oral histories from the case study sites. These oral 
histories demonstrate the extent to which local historical memories reflect or complicate 
                                                           
16
 Historians such as Isaacman (1976; 1996) and Vail and White (1983) provide excellent nuances and 
challenges to such binaries in their research of ‘peasant’s’ lives in Zambézia.  
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broader scholarship of the Zambézia region. I should note that presenting ‘local’ oral 
histories against regional or national ones is important yet problematic, as such histories 
are profoundly partial and difficult to ‘verify,’ because diverse storytellers disagree. My 
intention in this chapter is to represent key historical memories circulating in the two case 
study sites, which are critical to more contemporary processes of land reform, land 
grabbing, carbon politics and illegal logging, processes that I detail in Chapter III. 
A number of historians have written extensively about Zambézia Province 
because its southern boundary, the Zambezi River, and the coastline were central sites of 
trade, exploration and cultural mixing both before and during Portuguese Colonial 
intervention. These bustling interactions produced ample documentation (letters, ship 
manifestos, etc.) about trade, culture and politics in the region. However, territory farther 
inland (the Zambézia ‘hinterland’), including the territory contained in today’s districts of 
Maganja da Costa and Gurué where I conducted research, was not as systematically 
integrated into the broader regional colonial political-economic structures (e.g. the prazos 
and later companies) until the late nineteenth and early twentieth centuries. Less 
interaction resulted in mush less documentation of the Zambézia ‘hinterland.’ Vail and 
White’s (1980) book Capitalism and Colonialism in Mozambique: A Study of Quelimane 
District offers a particularly outstanding history of Zambézia Province (previously known 
as Quelimane District). They explain that because of the relative lack of connections 
between the Zambézia ‘hinterland’ and the coast and Zambezi River, there is significant 
need for further study in both the Maganja da Costa and Gurué areas of Zambézia: 
In Quelimane district itself, much intensive fieldwork remains to be done before 
the history of the misnamed ‘Anguru’ and ‘Chuabo’ peoples of the Quelimane 
hinterland can be unraveled…Two topics which our own work suggests would be 
particularly rewarding are the history of Maganja da Costa, that independent 
African-ruled ‘prazo’ established in the mid-nineteenth century, and the oral 
literature of the Lomwe-speaking peoples of Ile and Gurue, of which we are able 
to provide only a small but fascinating sample (Vail and White 1980, 3).17 
                                                           
17
 The names Anguru (describing a people) and Lomwé (describing a language and a people) are contested 
and considered derogatory, partly due to the historical stigmatization of this ‘group,’ which I describe in 
Section 2 of this chapter (also see (Alpers 1974) (p44)). Early anthropology texts regarding this group 
attempted to classify its origins (e.g. (Tew 1950)) and later work focused on colonial labor migration 
(e.g.(Boeder 1984)) in the Nyasaland or present-day Malawian context. 
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Vail and White (1980, 3-4) partially remedied the problem of the lack of documentation 
about the populations from the Zambézian hinterland by studying popular songs 
performed by men and women from these regions—a form of “oral literature” reflecting 
the memories of life in the early to mid- twentieth century.  
Portions of my work in Maganja da Costa and Gurué districts build on Vail and 
White’s excellent scholarship and link particular oral histories and contemporary themes 
to broader scholarship regarding the ‘hinterland’ of Zambézia Province. Figure 2.1 
portrays an anachronistic view of the locations of my study sites (the deep purple and 
green areas in the Zambézia hinterland) in relation to the general location of the most 
prominent prazo institutions of the eighteenth and nineteenth centuries along the Zambezi 
River (tan areas). I explain the prazos and the transition to plantation agriculture in 
Section 2 of this chapter. 
 
2. Zambézian Historical, Political and Environmental Contexts 
The Zambézia region’s historical, political and environmental contexts have 
crucial implications for environment and development dynamics in the country today. 
While scholars often frame their research in terms of histories of colonial conquest and 
the eventual formation of the specific nation-states where they conduct research 
(Mozambique in my case), this is not logical for situating my analysis. As I explain later 
in the dissertation, the region has a unique “tradition” of paternalism between feudal and 
later company bosses and local populations—populations that became differentiated 
according to a particular regional geography of gendered labor flows. The region played 
no major role in the fight for national independence from Portugal and experienced 
particularly brutal massacres during the war of destabilization. Located along the largest 
river in the country, the region connects major historical and contemporary flows of 
people, commerce and transnational conservation efforts. 
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Figure 2.1. Anachronistic Map of the Study Localities and Prazos Zone 
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Following a typical nation-state narrative in Mozambique’s case, a basic linear 
historical progression might include: Bantu eastward migrations from West Africa 
displacing San, KhoiKhoi and other nomadic groups in the region (from roughly 0 AD), 
the expansion of coastal trading networks with Muslim merchants (1000 AD), Portuguese 
Colonial conquest and eventual capitalistic enterprise (1500’s-1900’s), political 
resistance leading to the independence of a single-party socialist Mozambican state in 
1975 and the proliferation of cold war battles (1976-1992). Such an approach usually 
ends by framing post-conflict recovery (1994 to present) as a shining example of 
neoliberal development ‘success’ or ‘nightmare,’ depending on an author’s neo-classical 
economic or Marxist leanings (Hanlon and Smart 2008; Henriksen 1978; Isaacman and 
Isaacman 1983). I conducted my research in Zambézia Province, however, which is 
characterized by a unique set of historical processes that are quite different from other 
areas of Mozambique and that challenge linear narratives of the origins and future 
trajectories of modern nation-states. 
The Zambézia region complicates this national historical narrative for many 
reasons that historians such as Alan and Barbara Isaacman (1976), Vail and White 
(1978b, 1978a, 1980, 1983b) and Malyn Newitt (1973, 1995) and economists such as 
José Negrão (1995) have explained in great detail. Below, I explore three themes that are 
of particular importance to geographical analysis of Zambézia’s complex regional 
histories. These three themes are: 1) the political-ecological dynamics of the prazos (16th-
19th centuries), followed by their plantation company successors and then the Portuguese 
Estado Novo (20th century), 2) the different socio-spatial experiences in areas bordering 
the Zambezi River, the coast and inland Zambézia and 3) Zambézians’ tenuous 
relationship with nationalism. I understand these themes as processes that are connected 
across local, regional and global networks. Through memory, embodied practices, and 
discourses, these themes continue to constitute a critical force in the assemblage of 
political ecological relations at the center of my research. 
The Prazos, Plantation Companies and the Estado Novo in ‘Zambézia’ 
There was already a lively Swahili coastal trade in ivory, gold and other material 
goods and in people when Vasco de Gama of Portugal first landed on Mozambican 
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shores in 1498. At first Portugal sought a secure trading route around Africa, and 
materials for trade with Asia. In the sixteenth century, Portuguese convicts were sent to 
the Zambezi region for various reasons including the prevention of potential political 
unrest in Portugal and desires to expand Portugal’s trading networks. The Portuguese 
newcomers intermarried with Asian, Muslim and African populations along the coast and 
upstream into the Zambezi valley (Newitt 1973). They formed prazos, which were 
territorial and social institutions or what I call ‘nodes’ that linked Asian, African and 
European worldviews (ibid.). Malyn Newitt (1995, 217) argues that prazos transformed 
considerably between their emergence in the sixteenth century and their “abolition in the 
1930s”:  
The prazos were not, like the Castilian encomiendas, initially legal concepts 
introduced by foreigners bent on conquest and colonization. They had their 
origins in Africa itself and their beginnings are to be found in the positions of 
influence which individual Portuguese, and before them individual Muslims from 
the coast, were able to acquire within African society, either by marriage or as 
traders or mercenaries.  
Seventeenth-century Portuguese documents indicate that the Portuguese Crown intended 
to compel the prazos to transform the Zambezi valley into a settled colony with 
significant agricultural production (Newitt 1995, 224), while in other regions (of 
Mozambique) they prioritized the plundering of ivory, gold and slaves, as well as 
securing safe passage for Portuguese trading routes along the Mozambican coast. The 
Portuguese did not achieve their agricultural goals along the Zambezi, however, until 
well into the twentieth century (Vail and White 1980). 
Different actors viewed the prazos differently. Newitt (1995, 217) argues, “to the 
Portuguese they were land grants held under Roman Law contracts of emphyteusis, but 
from the African point of view they were essentially chieftaincies and as such part of the 
complex system of social and economic relations bounding together all the peoples of the 
region.” Mozambique was administered by authorities in Portuguese India (Goa) until 
1752 (Newitt 1973, 112). After the separation of the governance of African and Indian 
territories, the Portuguese attempted to formalize an inheritance-based land leasing 
system (leasing for three lives) in the prazos that were operating in the region at the time. 
According to Newitt (1995, 224-5): 
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In 1760 an attempt was made formally to limit the set of laws governing 
inheritance. The prazos were to be granted to women on condition that they 
married a Portuguese, and would descend from mother to daughter…there is little 
doubt that the main objective of the prazo inheritance laws was to [225] 
encourage Portuguese men to seek wealthy marriages and settle in Africa. 
These new policies in the prazo system were meant to promote Portuguese control over 
the prazos, not to police interracial marriage (ibid.). The system served as a “hybrid” 
between “Portuguese patrilineal succession” and local African matrilineal societies 
(Newitt, 1995, 231). Newitt (1995, 227) cites the 1766 writings of António Pinto de 
Miranda who counted one Chinese, seven mulattos, eleven Indian and twenty Portuguese 
as the “most prominent heads of households (casas) in the Rivers.” Although the intent 
was to settle and sustain a population with strong allegiance to the crown in the region, 
the prazos were rooted in longstanding Afro-Portuguese lineage structures, which led to 
local networks of power in a feudal system (Newitt 1973). The prazos were run by the 
lease-holders, who were known as senhor or senhora. The senhores and senhoras were 
able to draw on feudal power structures and allegiances with prominent African families 
to amass wealth and private armies, limiting the control that the Portuguese Crown had 
over these families and these territories (Vail and White 1980).18  This power structure 
had significant implications for regional ecologies. Rather than transform the region into 
plantations as the Portuguese Crown had hoped, the prazo-holders or senhores demanded 
tribute from local Africans whom they ‘protected’ from slave traders and other threats 
(Newitt 1995). Much of this tribute came in the form of labor commitments and food (a 
combination of native and imported plants and animals). 
 The prazos consisted of multiple authority structures and their political-economic 
strength varied greatly according to changes in local climate, invasions by particular 
African kingdoms and fluctuations in the global slave trade (Newitt 1973). The social 
hierarchies operating in the prazos were complex, but Vail and White (1980, 12) have 
simplified them into three core groups: “the ‘masters’ (senhores), defined as whites and 
those of mixed race who had been baptized; the ‘slaves’ (escravos) who were of both 
                                                           
18
 Despite these limits to the Portuguese Crown’s on-the-ground control of the prazos, the prazos had to 
fulfill many responsibilities to the Portuguese Crown, which shifted through time and included 
supporting the Catholic Church and maintaining order in the area (Newitt 1995). 
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sexes and all ages and whom the senhores used primarily as gold-miners, trading agents, 
domestic servants and soldiers (achikunda); and, lastly, the ‘tenant farmers’ (colonos), 
the rural African population which cultivated the land.” In times of peace and good 
harvests, social relations remained fairly stable, but Newitt (1995, 237) argues that in 
times of “famine, flood or epidemic,” the subchiefs or ‘clients’ known as chicundas or 
achikunda “began to act as bandits attacking and robbing the colonos and each other.” 
Despite the instability of the system over time, during years of good harvests, the 
security provided by the prazos between the mid-eighteenth and mid-nineteenth centuries 
cannot be understated. Because of the threat that slave hunters posed, many variously 
situated ‘slaves,’ clients, captains and others had to maintain some form of connection to 
the prazos and/or senhores because it afforded them a form of “diplomatic status” and 
attachment to local masters, rendering them difficult to ship abroad into slavery (ibid.). 
The prazos were key nodes of power for more than a century.  
By the 1830’s, the south bank of the Zambezi River consisted of primarily 
Portuguese prazos and the north bank consisted of primarily African and Portuguese 
‘outlaw’ prazos (Vail and White 1980, 25). The territorial configuration of economy and 
power in the region at the time was shaped by the evolving geopolitics of the slave trade. 
In 1807 Britain outlawed slave trading by its citizens and soon launched ships to patrol 
the trans-Atlantic slave trade. The Portuguese crown did not outlaw the slave trade until 
later in the century, which meant that the bustling Quelimane area (with connections into 
the inner continent) in Zambézia became a substantial supplier of slaves to Brazil (Vail 
and White 1980). The regional slave trade within Africa intensified through the 1850s, 
particularly as sneaking slaves past British and later Portuguese patrol ships became more 
difficult (ibid.). This was also a period when the Portuguese crown attempted to stimulate 
agricultural production in the region (ibid.). The fact that so many local colonos (local 
Africans tied to the prazos) were sold into slavery by the middle of the century meant that 
there were occasional food shortages and a depleted labor pool for establishing plantation 
agriculture (Vail and White 1980, 27). Local prazo holders largely resisted transforming 
their systems of local agricultural tribute by Africans into a plantation structure, because 
of “fear of the expansion of European imperialism” over land and existing social 
structures in the region (Newitt 1973, 222-3).  
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Portuguese authority and control in the region further declined during the 
‘Zambesi Wars’ of the mid to late nineteenth century. The ‘Zambesi wars’ emerged after 
the Ngoni people from what is present day South Africa were pushed into Mozambique. 
Between the late 1820s and 1840s, leaders of the Ngoni peoples had begun to raid prazos 
and small settlements south of the Zambezi River (Newitt 1973, 224).  Newitt (1973) 
argues that the Ngoni raids, drought, increases in the regional slave trade and other 
factors combined to displace prazos on the south bank of the Zambezi. Such turmoil also 
allowed senhores and select Africans on the northern bank of the river in Zambézia to 
consolidate power, amass slaves and labor and raid other smaller prazos (ibid.). They 
constructed large fortified territories called aringas based on older Tonga and Shona 
practices of surrounding villages with fence-like formations made of dry wood, and later 
practices of encouraging green wood to root in place and develop into large trees that 
became part of the fortification structure (ibid.). The aringas contained their private 
armies, cattle and the families of higher-ranking Africans within their prazos (ibid.).  
The aringas were difficult for the Portuguese and particular warring groups to 
capture. The largest aringa was that of Maganja da Costa. This aringa became an 
“independent military republic,” run by veteran mercenaries until its leaders surrendered 
to the Portuguese in 1897 (Newitt 1973, 289). Up until that point this large independent 
prazo had offered groups of mercenaries for hire to various powerful interests for raiding 
in Lomwé country in the Zambézia hinterland and other territories (Vail and White 1980, 
35).19 Today, the Maganja aringa no longer exists except as a very important feature of 
the oral history of the area. Thus, by the early twentieth century, the Portuguese finally 
controlled Maganja da Costa, but they still had very little ability to control the 
“independent senhores of the Zambesi who openly defied Portuguese authorities within 
the walls of the townships themselves” (Newitt 1973, 290-1). 
After Maganja da Costa was captured by the Portuguese, the prazos in much of 
the Zambezi valley remained independent. The slave trade had declined and the senhores 
                                                           
19
 The aringa system in the Zambezi valley and into the Maganja da Costa area represented a much larger 
spatial and social unit of organization than the smaller hilltop villages run by chiefs in the Zambézia 
hinterlands in the Gurué region (Vail and White 1980). This is relevant to my analysis of the different 
case study sites in Gurué and Maganja da Costa. 
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of the prazos and other foreign investors from South Africa and the British Empire 
established private companies that began a slow transition towards plantation agriculture 
(Vail and White 1980). These companies were given a charter and leases to control vast 
territories because the Portuguese had little ability to control these territories directly 
(ibid.). In 1910, the Portuguese monarchy was overthrown and Portugal became a 
republic until 1926. During these years more private companies were established in 
Zambézia, and Portugal was preoccupied with the First World War. This lack of direct 
control led to a decentralized approach to governing the colonies (Vail and White 1980). 
Tea plantations in northern Zambézia (Milange and Gurué) were established in the 1920s 
and other companies began producing sugar, copra and rice in the Zambezi valley (see 
Figure 2.3—the tea plantations are not shown, as they were run by larger Zambesia 
Company and their aerial extent was much smaller than the larger Zambezi Valley 
company lands). Although slavery had been abolished, the companies were able to 
compel labor at very little cost by drawing on longstanding paternalistic relations in the 
region and by offering commercial goods in company stores, etc. (Vail and White 1980). 
In territories controlled by the Portuguese, such as Maganja da Costa, many locals were 
compelled to work in the gold mines in what is today South Africa or in British territories 
such a Nyasaland. 
Zambézia experienced another profound ecological and political-economic 
transition during the era of the Estado Novo. The Portuguese republic was overthrown by 
a right wing coup in 1926. António de Oliveira Salazar ruled Portugal as prime minister 
between 1932 and 1968. The Estado Novo was authoritarian, corporatist and pro-Roman 
Catholic (Madureira 2007; Vail and White 1980). Salazar created the Estado Novo in 
order to reorient Portuguese colonial territories towards production that would benefit 
Portugal’s economy (Vail and White 1980). Beginning in the 1930’s, the Salazar regime 
intensified the region’s plantation agriculture production, as well as more dispersed 
production of cash crops. The prazos were banned and the companies in Zambézia lost 
their power to control territory after their concession leases expired (although some 
companies transformed into corporations) (ibid.).  
The transition to plantation agriculture and long distance labor migration marked 
a major transformation of social relations and ecology. During the Estado Novo period, 
34 
 
the Portuguese sent administrators into the Zambézia hinterland region. The 
administrators selected (often arbitrarily) local chiefs (known as régulos) to recruit more 
men to labor in the plantations in the Zambezi valley. The chiefs received considerable 
payoffs and advantages in exchange for following Portuguese demands. This era more 
thoroughly connected central and northern Zambézia to the old prazo territories in 
southern Zambézia (Vail and White 1980, 340). Thus populations from the Zambézian 
hinterland that had had no previous relationship with the prazos were suddenly drawn 
into the harsh Portuguese Estado Novo labor regime, a regime that was infamous for its 
cruelty.  
The regime also established a Cotton Board in 1938 and began a program of 
forced cotton cultivation until the early 1960s (Isaacman 1996, 34). All peasants had to 
cultivate cotton in order to help Portugal compete in the global industrial textile markets 
(ibid.). By 1946, cotton concessionary companies were awarded large territories (ibid.). 
But in Zambézia, only select plantation companies began to produce cotton. Zambézia 
already had an established plantation system of tea in the north and sugar, copra and rice 
along the Zambezi. Cotton was therefore subordinated to these other crops on the 
plantations (Isaacman 1996, 146). Migratory male labor was already devoted to 
producing other crops for six months every year. Allan Isaacman (1996) argues, 
therefore, that the presence of the Zambézia plantations in the north and the south meant 
that new cotton production demands had to be met by women, more so than in other 
regions of Mozambique. Not only did families lose precious labor of male family 
members to the sugar, rice, cotton or tea plantations (depending on the local trends of 
migration) for six months out of the year; women and children had to meet the majority 
of cotton crop quotas as well (ibid.). This drastically reduced peasants’ abilities to grow 
nutritious food crops (ibid.). Local authorities and concessionary company overseers 
called capatazes (capitão) had to monitor cotton production in vast territories (ibid.). 
They did not have the capacity to control the timing of tilling, planting, weeding and 
other intensive labor requirements for growing cotton. Isaacman (1996, 55) argues that 
capatazes used fear tactics such as brutal beatings, confiscating women’s babies and rape 
to compel peasant production. 
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Peasants were gradually forced to grow cotton monocultures in large areas far 
from their family fields in order to discourage them from sneaking off to tend to their 
own fields during the day (Isaacman). In the 1950s new roads were constructed with 
African labor, to expand the network of markets and collection points (ibid.). Thus cotton 
cultivation expanded into woodlands, coastal regions and other areas where African 
families lived. In addition to depleting household nutrition, cotton production degraded 
the soils and invaded Zambézia’s miombo forests (Isaacman 1996). Isaacman (1996) 
argues that the experiences of seasonal labor migration and mandatory cotton production 
had significant gendered social impacts within households, upsetting gendered labor 
norms and generating disputes over income. The cotton regime intensified rural 
stratification between chiefs and other peasants, and between select men who were 
singled out to benefit from later initiatives to promote their transformation into 
professional cash crop farmers (Isaacman 1996, 191). 
By the 1960s the cotton and rice concessions were abolished, but the old 
companies still produced sugar, or tea and other crops (Vail and White 1980). By the 
1960s, the “release of land as the concessions were abolished meant that villagers no 
longer needed wages to buy their food” (Vail and White 1980, 385). Mozambicans still 
had to pay taxes, but they had more choice in where they would work, which forced the 
tea plantations and Sena Sugar Estates and other companies to raise wages (ibid.). Vail 
and White (1980, 386) argue: 
…in spite of the improved wages and working conditions of the 1960s 
Mozambique plantation labour remained among the worst paid in the world…The 
equating of cheap labour with forced labour in an artificially closed society 
remained partly valid right up to 1974: Quelimane district was still the 
companies’ prazo…the habits created by centuries of Portuguese rule in 
Zambezia, the assumptions about the conduct appropriate to power, could not be 
altered overnight. 
The long unique regional history of the prazos, the companies and the Estado Novo into 
the 1960s, therefore, has important implications for how land, natural resource politics 
and labor are understood, even in today’s context of neoliberal development. Before I 
link these histories to present-day dynamics, I must emphasize specific intra-Zambézian 
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dynamics within this history that are relevant to my study sites. These are the unique 
historical experiences of the so-called ‘Anguru’ or upper Zambézians. 
Intra-Zambézian Differences: the ‘Anguru’   
Within the context of disruptions in the old prazo system in the nineteenth century 
and the subsequent Zambézian plantation companies and then the Estado Novo, I want to 
emphasize how these changes influenced the Maganja da Costa and Gurué areas 
differently from each other and from other areas of what is today Zambézia Province.20 
These histories partly shape how local landscapes were strategically transformed in 
relation to local ecologies and flows of people, commodities and living things. I focus 
primarily on the ostracism and experiences of the Lomwé, Chuabo and other groups of 
people from the Zambézian hinterland, labeled as ‘Anguru’ (Vail and White 1980).21 
Up until the establishment of the Estado Novo and tea companies in Gurue and 
Milange, people in these areas were not directly linked to the earlier prazo labor system. 
Residents of the Zambézian hinterlands had been bombarded by slave traders plundering 
villages for slaves through pre-colonial and part of the colonial era (Vail and White 
1980). This slaving history and the relatively more undulating higher-elevation terrain led 
to a different strategic spatial arrangement than the large fortified aringas along 
riverbanks in Maganja and the Zambezi valley in the mid-eighteenth century ‘Zambezi 
Wars.’ Vail and White (1980) argue that the spatial reality of the hinterland affected the 
way that Portuguese administrators during the Estado Novo period, appointed chiefs in 
the region to ensure that forced labor quotas were fulfilled. Vail and White (1980, 359-
60) explain: 
In 1970 the Administrator of Namacurra did a little oral research, investigating 
the origins of the ‘traditional authorities’ of his immediate area…Seventeen of the 
nineteen chiefs were questioned about their ancestors, the other two being absent 
ill…Three were descendants of the kazembes imposed by Maganja da Costa’s 
                                                           
20
 This section reflects my secondary analysis of the works of historians Newitt (1973) and Vail and White 
(1980). 
21
 While commonality of language may tie many in these groups together, their histories are not those of a 
unified ethnic group claiming a particular territory or identity as some others such as the Yao farther to 
the North (even these are precarious classifications, due to the history of migrations). 
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rulers. All the rest were descended from men who had led bands of refugees into 
the area…The point was that the post of ‘native authority’ as the Portuguese 
envisaged it, with chiefs exercising autocratic power over large areas through 
systems of subordinate chiefs, and making themselves wealthy through levying 
tribute, had not existed in the hinterland in pre-colonial times when, as we have 
seen, the response to slave-raiding had been the proliferation of hundreds of 
fortified hilltop villages. Thus, when the Portuguese required ‘traditional 
authorities’ to collaborate in governing the inland regions, they selected them by 
quite arbitrary means. 
This differentiation and mixture of territory and authority partly explains the differences 
in the likelihood of populations in one of my study sites (Muzo locality in Maganja da 
Costa) to have more open territorial boundaries compared with my other study site in the 
hilly region of Gurué (Nipive locality) where territorial boundaries are more common 
(see Section 3 of this chapter). Beyond the differences in the landscape between the 
hinterlands and the Zambezi valley, the arbitrary selection of leaders during the Estado 
Novo led to widespread resentment on the part of villagers in the hinterland (Vail and 
White 1980).  
The Lomwé peoples from Ilé, Gurué, northern areas of the Maganja da Costa and 
other hinterland regions experienced shocking impacts on their lives in the 1920s and 
1930s when many Lomwés were finally incorporated into the regional labor system. 
Many Lomwé fled the system altogether by escaping into Nyasaland (present day 
Malawi) (Vail and White 1980). Those who were brought into the regional labor system 
in Zambézia for the first time experienced three major changes: 1) the shocking 
brutalities of the bosses in the Estado Novo system, 2) social stigmatization by other 
Africans working on the plantations, and 3) what they lamented most, the impacts that the 
gendered separation of their families had on their lives (Vail and White 1980). 
First, the shock of the cruelties of the forced labor system partly had to do with 
the fact that people from the hinterland had no prior experience with the prazos or the 
early companies: 
While the Africans of Mopeia or Macuse experienced over a space of fifty years a 
gradual increase of compulsory labour annually from a fortnight to three or four 
months for companies they accepted as patrons, the people of Ile, Alto Molocue 
or Maganja da Costa found themselves quite suddenly subject to six months 
forced labour far from home for companies of which they knew almost nothing 
(Vail and White 1980, 353). 
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Lomwé’s were often assigned the most menial and hard labor tasks of sugar cane cutting 
once they were finally incorporated into the labor system (ibid.). Along the Zambezi 
River, hierarchies developed between different groups of workers, partly facilitated by 
Portuguese anthropologists’ categorizations of the newly arrived Lomwé workers from 
inland as ‘savages’ compared with the Ngoni and Sena workers from the valley (Vail and 
White 1980). The inland migrants were referred to as ‘Anguru,’ and “above all they were 
considered backward” (Vail and White 1980, 352). Africans from the Zambezi valley 
looked down upon the Lomwé: 
…whenever they used to cook their meals they used to sit down to eat, and move 
just a few inches away and start shitting, and then come back to eat. They used to 
work for the company and they were very dirty (Oral Testimony Group Interview 
in Mopeia conducted by Vail and White, 10 Sept, 1975) (ibid.). 
Vail and White (1980), counter these views with an in-depth examination of the work 
songs that the Lomwé sang during this period, which had fewer obscenities than the Sena 
work songs, and broadly addressed the themes of “separation of husband and wife” (353). 
These songs included work songs sung by men in the sugar cane fields, pushing trucks 
and lifting loads in unison, and by women pounding grain or performing small plays 
among other women (Vail and White 1980). Vail and White found that unlike the Sena, 
the Lomwés had not experienced the old paternalistic relations with the senhores. Their 
songs focused on the absences of husbands and wives and the brutalities of individual 
‘chiefs’ or administrators who had beaten husbands, split up families for long periods of 
time or beaten and raped women who were forced to cultivate non-edible cash crops such 
as cotton to supplement their husband’s earnings in order to pay taxes to the Portuguese 
(Vail and White 1980, see also Isaacman 1996). 
By contrast the Sena workers employed by Sena sugar estates often sang 
complaints about forced labor in a manner that “demands not an end to the company, but 
a fairer share of the proceeds. The hierarchy is accepted: the demand is for greater 
reciprocity” (Vail and White 1980, 340). Vail and White argue that for the Sena, “the 
companies were seen as protectors against a new enemy, while all the evils of the new 
regime were blamed on the Portuguese” (1980, 340). One of the popular song forms in 
the early 1900’s was a song directed against Toma de Paiva Raposo a brutal company 
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boss. Men brought some of their work songs back to women in their villages and long 
after Paiva died men continued to sing the song form and women modified the song with 
great detail about women’s experiences and the experiences of the men at that time (Vail 
and White 1980, 343). The songs describe a local African situation between two 
oppressive and patronizing authorities: the company and the Portuguese Administration 
(Vail and White 1980, 347).  
Thus in the absence of strikes or more organized protest, the song preserves a 
sense of distance, reiterating its statement of how things should have been. Paiva 
is master and patron, but Paiva is unjust, a subject for reproval and mockery; 
Paiva can be insulted, and the insult enjoyed by the whole community. The song 
defines a tiny area in which the labourers and their families have a separate 
existence, maintaining a small region of the community mind, which has refused 
to capitulate completely. It is in the song that the people’s identity is preserved 
(Vail and White 1980, 351). 
In chapter V, I argue that both the Lomwé songs lamenting the separation of 
families and the Sena songs mocking abusive bosses continue in modified form today. 
Memories and stories from these earlier times converge and influence new songs sung by 
youth who haul timber for timber bosses supplying Chinese timber markets. I agree with 
Vail and White’s (1983b, 4) assessment of such songs as impossible to categorize as 
mere signs of ‘resistance’ or ‘collaboration’ under exploitative regimes. They represent 
much more complex nuances of identity, agencies and power within the field of relations 
operating at the time. Unlike Vail and White (1980), I argue that such work songs are not 
necessarily signs of the preservation of identity, but they are part of processes of 
performing and creating new gendered identities that link collective memories of the past 
to current social, economic and ecological processes. Before I detail oral histories in my 
two study sites, I must mention one more regional factor that has important implications 
for present interventions by non-governmental organizations (NGO), government and 
other institutions in the region.  
The ‘Rebellious’ Province: Zambézians and Nationalism 
Upon independence from Portugal in 1975, the peoples of Zambézia Province did 
not feel connected to the broader nationalist movement leading up to independence (Vail 
and White 1980). In the 1960s, a resistance movement called the Frente de Libertação de 
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Moçambique (FRELIMO) was formed. The group launched a guerilla resistance war with 
the Portuguese between 1964 and 1975 (Egero 1987). FRELIMO operatives were based 
in Tanzania and when they proceeded south to the capital, they barely passed through 
Zambézia (Vail and White 1980). Yet it was political tumult in Portugal that played a key 
role in the Independence of Mozambique. The Portuguese Prime Minister António 
Salazar fell ill in 1968 and died in 1970 and his regime continued to hold onto power 
until its fall in the “Carnation Revolution” of 1974 (Graham and Wheeler 1983; Robinson 
1979). FRELIMO assumed power as a Marxist-Leninist party. This victory, however, 
was not experienced equally across Mozambique. Vail and White (1980, 373) explain, 
“The fact is that FRELIMO has never achieved, either during the war or since 
independence, any substantial popular support in the district [Zambézia]…” These 
feelings of nationalism and particularly allegiance to the country’s most powerful party, 
FRELIMO is weak in Zambézia. 
Political-culture identity in Zambézia is also shaped by the fact that many 
Zambézians romanticize the paternalistic relations of the company bosses and earlier 
prazo holders. By the time of independence, people of Zambézia had become highly 
dependent on the companies. According to Vail and White (1980, 376): 
The people of Ile, Nhamarroi, Lugella, Mocuba and Maganja da Costa had come 
to depend on regular wages not only to pay taxes and buy the clothing demanded 
of them by Portuguese laws, but even to obtain adequate food. Migrant workers 
would travel home with supplies of dried meat, dried fish and maizeflour and use 
their wages to purchase additional food from local Indian merchants. Although 
their chief loyality was still to the village, by the 1950s the survival of village life 
and of those family concerns expressed in the Lomwe or Chuabo songs was 
intimately bound up with the companies. 
FRELIMO administrators touted socialist mantras of community ‘self-help,’ which did 
not fit into the cultural politics of life in most of Zambézia, as discussed by Vail and 
White (1980, 374). Notions of self-help in the context of dependence on paternalistic 
relations with the companies, and the lack of connection to the guerilla fighting for 
independence in the region meant that few Zambézians identified with FRELIMO (ibid.). 
Vail and White (1980) wrote this in apprehension of the guerilla activities along the 
borders of Mozambique, before the coming war of destabilization with RENAMO 
(backed by anti-communist apartheid South Africa) had fully unfolded. 
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In addition to the impending war of destabilization, once FRELIMO leaders 
assumed power, many Portuguese company owners left Mozambique. FRELIMO leaders 
were faced with international pressures to accept development aid (Hanlon 1991). 
Peasants were exhausted from forced production. FRELIMO began mandating cotton and 
other cash crop cultivation and communal farming schemes, which led many to feel as 
though independence had not changed regional power relations (Isaacman 1996, 16). 
Additionally, some FRELIMO leaders were openly prejudiced against the 
Lomwé. Vail and White (1980, 392) recall personal correspondence regarding 
stereotypes of Lomwés with a new FRELIMO administrator who was passing through 
Errego in 1977: “Frelimo’s Vice-Minister of Defence, passing through, insisted his 
passage be kept secret, for ‘the Lomwé did not support Frelimo’. Thus the incorrigible 
Lomwé who to Portuguese had been ‘savages’, to the companies ‘weak and lazy’, and to 
the Sena people ‘dirty’, were to their new Frelimo rulers ‘not liberated’!” FRELIMO 
hoped to eventually achieve such ‘liberation’ by expanding access to education, health 
care and other services in the country (Sheldon 2002). But FRELIMO did not have much 
of a chance to begin building schools, clinics and small shops in Zambézia before the 
battles with RENAMO broke out in full force (Hanlon 1984; Newitt 1995). The 
population of Zambézia was terrorized and thousands were brutally murdered by 
FRELIMO and RENAMO soldiers (and others) advancing, retreating and advancing 
again across strategic territories in Zambézia (Austin and Minter 1994; Hanlon 1984). By 
1987, Mozambican leaders had to sign a Structural Adjustment Agreement with the 
International Monetary Fund (IMF) and the World Bank (Hanlon 1991). Foreign aid 
poured into the region, and this aid transitioned to post-conflict reconstruction aid after a 
peace process (1992-1994), which was supported by the United Nations in Rome (United 
1995; Synge 1997). The priorities of international donors have shifted cyclically among a 
range of issues: de-mining, land tenure and democratic governance, health care, 
agricultural production, promoting private investment, etc. (Hanlon and Smart 2008). In 
Chapter III I, focus on the specific non-governmental organization (NGO) interventions, 
supported by foreign donors, for initiatives related to land tenure and forestry. 
Today’s national politics, and the local memories of migratory labor and 
displacement by the war of destabilization between RENAMO and FRELIMO, and the 
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experiences of foreign aid intervention, are intricately tied to the particular history of this 
Zambézian sub-region of Mozambique—a history that many development experts and 
politicians appropriate or reframe as they construct technical plans for improving or 
controlling the region. I now turn to information about the communities where I 
conducted research, linking selections from oral histories to historical texts and broader 
processes influencing the region and the nation-state. The people in Muzo and Nipive 
localities had particular experiences of these historical connections and exclusions 
outlined above. 
3. Histories and Basic Background of the Study Sites 
There are key administrative categories, census data and ‘fuzzy’ local boundaries 
between different ‘communities’ that are critical for understanding the links between the 
region’s history and current dynamics in the case study sites. As of the 2007 national 
census Zambézia Province was the second most populated province (3,849,455 people) in 
Mozambique after Nampula Province (INE 2007).22 Between 1997 and 2007, Zambézia’s 
population increased by 74.29 % (ibid.).23  
Zambézia Province consists of sixteen districts plus the provincial capital city of 
Quelimane. I conducted research in two of these districts: Gurué and Maganja da Costa. 
In 2007, Gurué and Maganja da Costa were the fourth and sixth most populated districts 
in Zambézia Province, with 297,935 and 276,881 people respectively. Each district has 
its own government offices, and represents the smallest scale at which statutory laws are 
typically applied in ‘official’ state courts (Santos and Trinidade 2003). Each district 
consists of several administrative posts, and each administrative post consists of several 
localities. I conducted research in Nipive locality (in Gurué district) and in Muzo locality 
(in Maganja da Costa district). The 2007 census counted a total of 1000 families or 
agregado familiares in Nipive locality, with 2,166 men and 2,377 women (4,543 people 
total). The census counted 2,642 agregado familiares in Muzo locality, with 4,571 men 
                                                           
22
 The Instituto Nacional de Estatistica (INE) is still reforming its census methodology and they provide a 
full description on their website: www.ine.gov.mz. 
23
 The total population of the country was 20,252,223 people in 2007 and 15,304,894 people in 1997 
(ibid.). 
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and 4,995 women and two different figures for the total population of 9,580 or 9,566 
people. I estimate that the population density for Nipive and Muzo is 79.7 people per 
square kilometer and 9.2 people per square kilometer respectively (exact numbers are 
based on my own estimations of the boundaries and areas of these localities, but these 
have never been officially delimited). Thus, Nipive is much more densely populated than 
Muzo. This is relevant to my discussion of land grabs in Chapter VI. 
Each locality consists of several villages or ‘populations’ (povos). I worked in two 
povos (out of a total of four) in Nipive locality. These two povos are: Muchaquiha and 
Impurucuma. In Muzo locality I worked in three povos (out of a total of approximately 
fourteen). These three povos are: Viola, Maputhi and Julião. Table 2.1 illustrates the 
various administrative categories pertinent to the case study sites. 
Table 2.1. Administrative Structure in the Two Case Study Sites 
 
Level  Study Site #1 2007 total 
population 
Study Site #2 2007 total 
population 
Lowest 
 
 
 
 
 
Highest 
povos or villages  
Muchaquiha 
Impurucuma  
 
~721 
~548 
Maputhi 
Viola 
Julião  
~1002 
<428 
~648 
Locality Nipive 4,543 Muzo 9,580 
Administrative Post Mepuagiua 67,603 Mocubela 34,964 
District Gurué 297,935 Maganja da Costa 276,881 
Province Zambézia 3,849,455 
 
Povos (more formally known as células) are more ‘traditional’ units run by local 
leaders called mwenes, régulos or chamassuas. There are very important historical 
differences and confluences between these categories of leaders that I do not have space 
to detail here (see Buur and Kyed 2006; West and Kloeck-Jenson 1999). Local leaders 
are critical for understanding the spatial extent of povos. The boundaries of most povos in 
the region were never demarcated. Based on his research in Sussundenga district in 
Manica province, David McDermott Hughes (2006, 142-3) explains that “settlement 
preceded demarcation” and “obligations of forced labor defined” local chiefdoms. 
Territory extended outwards from nodes of chiefdoms, and the boundaries of chiefdoms 
(early povos) existed where a leader’s “ability to compel labor ended” (ibid.). Extended 
family of subsequent generations assumed control of outlying areas between the major 
chiefdom nodes. Thus, boundaries between povos depended upon where the families 
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living on the “frontier” of a chiefdom cultivated crops, and upon their recognition of a 
particular chief whose labor demands they obeyed (Hughes 2006, 142).  
Boundaries of povos are particularly difficult to define in sparsely populated 
regions such as Muzo (see Hughes 2006, 143 for more discussion of the relation between 
population and boundaries). The photos in Figure 2.2 illustrate the result of one mwene’s 
explanation of overlapping povo boundaries in Muzo locality with a series of overlapping 
circles under different local authorities (I drew it as he explained the territories’ relations 
to one another and he confirmed and corrected the diagram). As I demonstrate later, this 
‘lack’ of exclusive boundaries proves particularly frustrating for loggers who receive 
licenses detailing specific borders from provincial government authorities. Such 
boundaries do not correspond to territory run by an individual leader with whom licensed 
loggers must hold meetings and ceremonies (known as mukutu) in order to log and recruit 
local labor (see Chapters V and VII). 
 
Figure 2.2. One Leader (Left) Explains Muzo’s Overlapping Povos (Right)24 
 
                                                          
24
 All photographs in the dissertation are my own unless indicated otherwise. 
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With this basic administrative, census and local territorial information, I provide 
selections from oral histories below that I conducted in all povos in the two study sites in 
2010. I connect aspects of these histories to the broader regional ecological, and historical 
dynamics detailed in Section 2 of this chapter.25 
Grounded Histories and Ecologies of Select Povos in ‘Muzo’ 
Muzo locality consists of roughly 105,000 hectares of territory that borders 
Mocuba district to the northwest, the administrative post of Nante to the southwest, the 
administrative post of Maganja to the south, the administrative post of Bajone to the 
southeast, and it borders Aliua locality that—along with Muzo—are within the 
administrative post of Mocubela (See Figure 2.3). I primarily conducted research in three 
of the approximately fourteen povos within Muzo locality: Viola, Maputhi and Julião. On 
separate occasions, I sat with the ruling families of the three povos, as well as the régulo 
of Muzo locality (primeiro escalão) to understand local histories and experiences of the 
broader political-economic and ecological dynamics in the region. Below, I recount 
selections from these conversations that inform my analysis of contemporary events. I 
focus primarily on the stories of Viola and Maputhi because they are more ‘complete.’ 
Leading elders provided different information in these meetings as compared to the 
typical information shared during ceremonies for traditional rites or for ancestors. Such 
ceremonies involve songs, dance and other practices to bridge the living and ancestral 
worlds (I will discuss this in terms of gender in Chapter VI). 
In the case of Viola, I translated the narrative from Portuguese. The narrators 
included the current male leader of Viola and his wife and three senior women. These 
leaders selected a man from the leading lineage to translate the women’s narratives from 
Nyaringa (similar to Chuabo) and Lomwé. The meeting occurred on August 12th, 2010. I 
edited moments of confusion and re-ordered the story for clarity. This is by no means the 
‘official’ story of Viola, but it provides insight into how locals relate to and utilize local 
ecologies and historical events. 
                                                           
25
 More detailed historical information will be included where appropriate in later chapters. Therefore this 
section should not be understood as a complete history of any form. 
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Figure 2.3. Muzo Locality and its Povos (Approximate Locations and Names Vary)
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Viola (Muzo Locality) 
Here, they had to have a régulo, and among the thirteen régulados there was a chief who 
was responsible for all of this territory. The chief called himself Amuruda. 
He was one of those leaders who received the colonists, who were carried with a 
‘machila’ from one povo to another.26 They were called peri-peri (Figure 2.4).27 This was 
before they had their ruling regalia, but soon after they received their rank, they had to 
be régulos.28 
 
Figure 2.4. Peri-peri (Photo Apr. 10th, 2010) 
 
The oldest family in Viola was the family of Viola. He was here before the colonialists. 
Viola was a big hunter who came from Bajone. He was the founder of this land. Before, 
this area was not populated. He came because there were so many animals and he 
started to see that this land was good for the people to live. There were so many 
animals…elephants, buffalos, rhinoceros, even crocodiles and hippopotamus. The whites, 
the Portuguese colonialists even confirmed that Viola was a great hunter. The people 
lived on meat and wild fruits, mushrooms and vegetables from the forest. There were so 
many mushrooms! There were fruits like napidgi and tongoma, and wild plants like ecovo 
and molé (Figures 2.5-6). People came with products from far away and they traded 
meat for the products and their fish sometimes. 
The fields of these ancestors were much smaller than today. There were no oranges. 
There was no manioc. 
                                                          
26
 Colonial administrators insisted on being carried in a chair/ hammock (machila), carried by Africans, 
through the rural regions as they conducted their census and administrative work. 
27
 It was unclear if they referred to the colonial men or to the leaders chosen to be régulos. Peri-peri is an 
intensely hot and flavorful endemic red pepper not more than two centimeters in length (Figure 2.5). 
28
 The oldest families were often not recognized by the colonial administrators, who selected many régulos 
(for taxation and labor recruitment) arbitrarily. 
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Figure 2.5. (Left). Napidgi Fruit (Photo Jan. 12th, 2010)  
Figure 2.6. (Right). Boiled Molé Root (Photo Aug. 8th, 2010) 
 
Women and men gathered the wild fruits together because it was not safe to leave the 
women alone because of the wild animals. Everyone had to be back to their houses by 
early evening because they would close the bamboo doors to the fences around the 
houses. 
The houses were close to the Raraga and Mtaguze Rivers, where large trees were cut and 
became part of the fence, the defense from the wild animals.29 Women helped with the 
hunting by shouting and scaring the animals into areas of the forests with nets where the 
men were waiting to kill the animals in the net. The nets were made of morrotchwe, the 
bark of a tree. They didn’t have to buy them.30 They made animal traps too from strong 
wood and a cord made of tree bark to catch the animal when it passed through the trap 
(Figure 2.7). 
When the leader Viola became old and ill the family chose his son Portugal to succeed 
the throne. Then, when he died, Viola’s nephew, Enriques Malula, became the third king 
here in Viola. When Enriques became sick, his younger brother Gialle took over the 
throne. But then he had cholera and died there in the villages. Enriques Malula [the third 
king] had a sister named Marena. Her son Fernando Amade, the nephew of Enriques, 
became the fifth king in 1997. And now in this year 2010 in July the son of Enriques 
Malula [the third king], Manual Enriques, will now be the king because of his good 
comportment. 
In the time of Viola, this was before the Colonials came to these povos. We do not 
remember those times when the Colonials first came to other places. This was an old time 
of very old ancestors. They died like this with nothing in their heads. 
                                                          
29
 This structure is similar to the structure of the great aringa of Maganja da Costa, although on a much 
smaller scale, with the primary purpose of protection from wild animals instead of defense from the 
Portuguese or other prazos or warriors (see Section 2 of this chapter). 
30
 When referring to the time of the ancestors, the narrators use the third person singular or plural instead of 
‘we.’ The ancestors are connected to the present, but still exist in a separate space into which only select 
individuals (healers) can cross at particular moments. 
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Before the Colonials came there was a primitive manioc, that cold manioc that people 
grew that was very sweet [the régulo of Muzo stated that mapira (sorghum) was very 
important at the time]. This was a time, when the locusts came and ate all the leaves. At 
times in this zone it was easy to only encounter five houses. But with the increase of 
people they started to dry manioc in the sun, pound it and cook it into Massa, with the 
rise in population. The cashew trees first arrived in these povos because people brought 
them. This was before the Colonials arrived. And with the Portuguese, they taught us; 
this is an orange tree. 
The people began to learn those things because we worked in the living quarters 
(quintais) of the Portuguese. The corn arrived with the Portuguese because of their fields 
(machambas) in Cabo Verde and São Tomé and then in Niassa, then they brought a little 
here to Zambézia. 
 
Figure 2.7. Trap (armadilha) for Small Animals in the Miombo Woodland in Muzo 
Then there was a time when men had to go and work in Sena Açucar [Sena Sugar] in 
Luabo and in Canafe in Maneia. The men had a contract to work six months every year. 
This was to cover the tax of ten escudos, which was paid in June of every year. There 
were two groups. The first group was the boys called Bonguey [Bomqué]. They were 
taken and obliged to work at Sena Açucar for fifteen escudos per month. And the second 
group, the older men, earned one hundred and fifty escudos per month. This was also the 
time when they began to distill cachasso [hard liquor] and when the Portuguese 
prohibited this because of the effects of drinking it, they began to speak and so it was 
prohibited. We had always made beer with different things, like the cashew. 
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For a man to marry he had to bring his cachasso and two capulanas (skirts), to the in-
laws’ house and they had to give him their hospitality [the régulo of Muzo explained that 
first the man’s uncle must approach the woman’s parents, then the man prepared the 
gifts, which included live animals in the list of the dowry (lebolo) items]. It wasn’t 
necessary to bring money like today. The amount depends on the possibility of the 
person; up to 1,000 meticais today! In the past a girl could marry at fourteen or eighteen, 
but now the Secretários and community court says to wait until eighteen or twenty [the 
régulo of Muzo explained that the families would conduct the lebolo the same day as the 
wedding and then inform the régulo, and then they might participate in weddings in the 
church, but today they must marry in the church first – he also explained that the 
traditional rights for girls used to occur beginning at about age seven close by in the 
community, while boys’ rites were conducted at puberty in the previous center of Muzo 
called ‘the Mines’ (see Figure 2.9 for a diagram of these key locations)].  
After death the person must be bathed and put in clothes. As they leave the house the 
people must sing along the road until they reach the cemetery in the forest. The men sing 
sentimental songs as they dig the grave. Seven days later flowers must be brought to the 
grave. After six months if the family has means, they can put cement there. But every year 
the family must clean the graves [protection from fire] and have a ceremony (mukutu) 
with cachasso and food for the ancestors and the family. 
The Catholic Church came early in Mozambique (in the region) in 1925, there were 
others; the church came to Águas Quentes in 1983. The Union Baptist church came to 
Julião in 1995 and then the African Assembly of God in 1997. 
[Returning to the Portuguese…]  
The Portuguese bought cashew from the people too as well as cotton. The cotton had to 
be cultivated right here, and most of it by the women. This was required work called 
chibalo…When a capitão (captain) came after a week without finding a lot of work done, 
it was required that she be beaten and tortured right there in the machamba, to learn to 
cultivate, to win more strength to work. They didn’t receive anything, just the money from 
selling the cotton. Not all families cultivated cotton, but many did. There was a big 
storage house right here in the povos in Benda [between Viola and Maputhi] under the 
mango trees and the two pau ferro trees. They collected the cotton when I [the translator 
and grandson of the second king] was a student. They collected the cotton for thirty years 
until about 1979 or maybe 1982 or 1983. I picked the second cotton. There was the first 
white cotton and then we returned and picked the red cotton called the second. It gave a 
little money to buy toys; I don’t know what we did with it. 
National independence, here in the bush there was no fighting. FRELIMO invited certain 
people to see the new flag in the city and we saw the truth that FRELIMO fought for the 
Independence of Mozambique.
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Maputhi and Julião (Muzo Locality)31 
Before the war between families there was a man who came from Maruvone to the place 
near the Mountain called Naculué (Nagolué) near the Nanhopo River [see Figure 2.8 for 
a general reference to the area]. 
The man who came from Maruvone had a gun for hunting and he offered to trade it with 
the local chief, whose name was Namocheliwa, if the chief would let him become the new 
chief. The word for gun was kapuchi. Many guns are maputhi, and so the man who 
brought and traded the gun and became the new chief was called Maputhi. His nephew, 
Manyonya, became the new mwene when Maputhi died. Manyonya’s nephew, Ergulu 
Forma became the next mwene. Ergulu Forma’s nephew, Eugenio Lepoto was deaf, so he 
passed the leadership to his own nephew and I am this nephew. I became the mwene on 
the third of March in 1978. I was fourteen then and my mother, Eugenio’s sister, helped 
me.    
Before, manioc was not common…people ate in the bush; molé, cocobwa [Entada 
phaseoloides], ndegadega (Figures 2.9-10), bananas, avav and lava, there was feijão 
malucu and things like mtalatalah (Figure 2.11).32 Then later there was manioc. In the 
old times people did not work large machambas. There were many animals. People 
hunted the animals and combined this with cocobwa and other fruits and women cooked 
them. They sent animals running to where others were waiting to catch them. Men and 
women closed off the water in parts of the river with nets to catch fish. There was no net 
from the store, just what they made. But it worked! 
There were already cashews and mangoes there inside [the forest] when Namocheliwa 
was here; he stayed for a long time here before Maputhi came. 
This area was a large area for cotton. The mwene Maputhi did not manage to control the 
area well, because he was near the mountain [Naculué] in Derruma near the Mogude 
River and there were so many areas to control [See Figure 2.8 for a diagram of the 
area]. Over in Águas Quentes, in the time of the cashews the population there was from 
Massupa. Julião was sent to control the population between Benda and where we are 
here in Mulalane up until before Derruma. That is why in that region you will find a 
person there who says they are of Maputhi and another who says they are of Julião and 
the next of Maputhi [see Figure 2.8].  
                                                           
31
 I translated this narrative from Portuguese and Lomwé. The narrators were the current male leader 
(mwene) of Maputhi and his mother and stepfather, his wife and two sisters. The mwene attempted to 
interpret difficult Lomwé phrases into Portuguese, as I did not have a formal translator. The meeting 
occurred in Mid-August, 2010. There were many moments of confusion. I edited these out and re-
ordered some of the story for clarity. I frequently stopped the story for clarification, which shifted the 
story into new directions. The story is partial and a response to my presence and requests for 
clarification. Towards the end of this session, a logging boss interrupted the meeting and sat down to 
listen to the story, shifting the comportment of those present, and bringing the meeting to a close shortly 
afterwards. The logging boss was there to speak with the mwene, as the boss had a team of young men 
close by hauling logs that day. I met with the current traditional leader of Julião on a later date. I 
recorded his account of the lineage of Julião, but our conversation was cut short.   
32
 Finnish researchers identified Ndegadega as Amanita loosii and found that it contains minerals, vitamins 
B1, B2, B6, niacin, folate and fiber (Korkalo et al. 2011). 
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Figure 2.8. Diagram of Viola, Maputhi and Julião Povos (Not to Scale) 
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Figure 2.9. (Left) Ndegadega (Amanita loosii) (Photo Jan. 22nd, 2010)33 
Figure 2.10. (Right) Girl with Ndegadega (Amanita loosii) (Photo May 7th, 2010)34 
 
 
 
Figure 2.11. Mtalatalah (Photo Jan. 21st, 2010) 
 
Julião was not a proper mwene, he bought the land and he was giving the whites the 
cotton and they said “you, you, you” must control the cotton, while the mwene was 
actually Maputhi. Julião brought the proper Donno (boss) of the cotton to his house. 
When the war came, Julião fled. The cotton came many years ago. When I was a child 
[the step-father of the mwene]. Sozinho was another one who came and the two “chiefs” 
Julião and Derruma to help the mwene Maputhi with the cotton. 
                                                          
33
 Specifically the 3 largest white specimens in the bowl. 
34
 See Korkalo et al. (2011). 
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Men and women had to grow cotton. They were paid when they harvested and sold it at 
market, but when they stopped, when they [the capitão] came and found less cotton, they 
were beaten. Right here they sold the cotton and so the mwenes’ house was nearby but in 
a different place than now. 
[The mwene’s step father]: I worked at Luabo: sugar cane. Six months then I paid the 
tax, then I worked in my fields here for six months, then I worked in Luabo again for six 
months. It was like this. Each day they marked five escudos [150 escudos per month], but 
those boys, the Bomque who were about twelve years-old, they earned two escudos or 
less. 
In earlier times, when a girl came of age for marriage, a man would come and start to 
pursue her and build a house on the land of her parents and marry her. The couple had 
to stay near the girl’s mother and raise children. Today it’s changing. My daughter, she 
moved away from our house [this is only 200 meters away from the mother’s group of 
houses], and some are choosing to put their houses in different places. Young men build 
a small house near his parents so that he knows how to build a house when he moves to 
the land of his in-laws. 
The war of independence never came here…maybe in the city. But the war of RENAMO 
and FRELIMO, aaay! Some people fled, others stayed here in the forest. I lived in 
Maganja [mwene’s father] but this mwene here and his mother stayed here. The war was 
here. RENAMO passed through here, some stayed here and others went to Maganja, we 
had to carry our things and we left our things and our houses because those of RENAMO 
had spears and there were gunshots. Then they fought in Maganja. RENAMO controlled 
this side of the Raraga River and FRELIMO controlled the other side. But then this 
Barrama (Naparama) made RENAMO move back and attacked from behind. They took 
this population from here to Derruma all the way to Muidebo.35 We had to go. We lived 
there, ate there and walked there, but we sometimes came back to harvest our manioc. 
There was so much hunger and people died. 
Then RENAMO found another way and brought spears and machetes and attacked the 
camps in Muidebo. They took everything. They killed people and burned the houses; they 
burned people and the children [this occurred in 1992]. There was a man [FRELIMO] 
who said I was from RENAMO and tried to tie me [the mwene] up but I ran away into the 
bush. They captured me [the mwene’s step father] but I escaped to Maganja. This 
mwene’s mother here, she came to collect manioc and RENAMO made her a prisoner in 
Ligula. She had to work in their kitchen and she couldn’t escape or they would have tied 
her up and cut her. When the war ended we began to go and find each other. We cheered 
                                                           
35
 According to Newitt (1995, 573), “During 1991 the government cause was helped by the emergence of 
the Naparama—the armed followers of a charismatic leader called Antonio: he claimed to be immune 
from Renamo bullets and under his inspiration local militias were formed. Renamo suffered some 
significant defeats and there was a mass return of refugees to their villages throughout much of central 
Mozambique. By early 1991 it looked as though FRELIMO was succeeding in turning the tide on 
Renamo, not through the conventional means of a modern state but by enlisting those very traditional 
beliefs, which it had been determined to uproot. However, António was killed in clashes with Renamo 
forces, and by the end of 1991 the brutal stalemate had returned with FRELIMO confined to the coastal 
cities…”  
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and cried. Before the war there were so many people. There were so many houses until 
Natugo and along the footpath to Mulalane. So many people died. 
A helicopter crashed in the year of the elections [1994] right over there by the old 
Catholic Church ruins. The road here is very old, but this new one across the Muanthe 
River was built in 2007… 
 
By this time in the narration, the logging boss had arrived. After he intervened in 
the conversation to ‘help’ me reconstruct the dates of the area, telling me to ask the 
authorities in Maganja, he spoke to the mwene to ask about renting the mwene’s 
daughter’s house to spend the night. I attempted to meet with the leader of Julião, but he 
was otherwise occupied on our scheduled meeting day. He briefly recounted the order of 
inheritance of the leadership): from Liserva Ambique who was the nephew of the mwene 
of all of Muzo and who had a large machamba and sold fish, to Julião Ambique 
(Liserva’s brother), to Julião’s nephew Ernisto Marhalima who died during the war and 
finally his brother (from a different father) Ancelimo Viandro Conheço who came back 
to the area after the war. 
He stated that some of the population from Maneia came to Julião, which extends 
until “the rocks” at Natugo, the land of Derruma across a river and extending to Massupa. 
This version of the story ignores the presence of the mwene of Maputhi and links Águas 
Quentes to Derruma and the areas in-between more directly (see Figure 2.9). These 
competing stories reflect tensions within the community history between non-traditional 
chiefs selected to manage cotton in areas, and the ruling families who had varying roles 
of responsibility in the obligatory cotton production. He briefly mentioned the history of 
the arrival of the Catholic Church and then the Union Baptist church after the war. He 
also recounted the history of the arrival of RENAMO, then the fight with Naparama and 
finally the massacre at Muidebo by the “men with machetes” (RENAMO). 
These narratives exemplify several themes that I draw on in my analysis of 
present-day struggles with multiple interventions by outsiders in these three povos in 
Chapters V and VII. First, the ancestors of people in these communities had small 
gardens and relied heavily upon forest resources such as wild meat, roots, seeds (some of 
which are very large such as cocobwa or the species Entada phaseoloides). Community 
members continue to utilize these diverse foods in the forest today, meaning that the 
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forest should be understood beyond its timber yield potential. Larger-scale agricultural 
production of cash crops such as cotton was implemented in these miombo woodland 
areas during the Estado Novo period in the 1930s. This is not a pristine or untouched 
forest space. People here were connected to broader regional networks of material goods 
and social relations. Some elder men in the community still remember working as boys 
on the Sena Sugar Estates plantations at Luabo, and lower-labor input food crops with 
less intensive food preparation requirements such as manioc and beans became more 
common. Various churches have been within these woodland spaces since at least the 
early 1900s, meaning that social relations tied to church activities have a longer standing 
in these spaces than particular positions of authority in some contexts. Members of these 
povos understand independence as an announcement from the outside, while they still 
have vivid memories of the massacre of family members during the war of 
destabilization. I provide details about the post-war interventions in Muzo locality in 
Chapter III. I also connect the historical accounts from this chapter to current land rights 
mapping and forest-related dynamics. Before I address the themes of land rights and 
forests in Chapter III, however, I now turn to a much shorter selection of oral histories 
from my second case study site in the locality of Nipive in Gurué district.36 
Grounded Histories and Ecologies of Select Povos in ‘Nipive’ 
Nipive locality consists of roughly 5,700 hectares of territory between the 
Licungo River to the west, the Luá River to the east and Nicorropale locality to the north 
(see Figure 2.12). Nipive is the southernmost locality in Gurué district, with the district of 
Ilé to the east of the Luá River and Namarroi district to the west of the Licungo River. I 
conducted research in two out of approximately four povos within Nipive locality: 
Muchaquiha and Impurucuma.37 On separate occasions, I sat with the ruling families of 
the two povos, as well as the régulo of all of Nipive locality to understand experiences of 
the broader political-economic and ecological dynamics in the region. 
                                                           
36
 I lived in Nipive for only four months due to a cholera epidemic and rumors that I caused the epidemic (I 
explain these events in more detail in Chapter IV). 
37
 The 2007 national census divided the locality of Nipive into six sections. 
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Figure 2.12. Nipive Locality and its Povos (Approximate Locations)
58 
 
Below, I recount selections from these stories that inform my analysis of contemporary 
events.38 As in Maganja da Costa, leading elders provided different information in these 
meetings than the typical information shared during ceremonies for ancestors. The 
meetings were conducted in Portuguese and Lomwé, with my assistant Helena Alfeo 
translating the Nipive locality and Impurucuma meetings. 
Nipive Locality39 
In Namarroi [the western district bordering Nipive], the leaders were called to lead the 
population after the time of the Second World War; the colonials had houses in 
Namarroi. The first leader of the population was a woman named Namutípuo. She fought 
but then decided to leave the leadership to a man. This was her husband named Nipive. 
All leaders who enter the leadership now take this name. The third leader was the 
nephew of Nipive who called himself Nanivale, followed by Nanivale’s brother Mwirra. 
Then Mwirra’s nephew Mulema took the leadership but he died around the time of 
independence. His son André cinquenta took the leadership and now his nephew Carlos 
Arnansa is the leader. 
At the time of the first leader Namutípuo there were few machambas [fields] and there 
were no stores. They made tools from rocks (tututáh). They ate rice, sorghum, corn and 
manioc and wild vegetables. There were many animals, not many people and lots of 
trees. There was no clothing…they made clothes from trees [see Figures 2.13-14]. Every 
family had a strategy for the year of hunger and the year of plenty. 
   
Figure 2.13. Bark Clothing (Brachystegia) in Muzo (Close Up) (Photo May 7th, 2010) 
                                                          
38
 I have edited out moments of confusion and re-ordered the story for clarity. This is by no means the 
‘official’ story of all of Nipive locality, but it provides insight into how locals relate to and utilize local 
ecologies and historical events. I present excerpts from individual interviews in later chapters. 
39
 The narrators in the Nipive locality meeting included the current régulo and one other man as well as two 
elderly women and one young woman. The meeting occurred on October 24th, 2010.  
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Figure 2.14. Bark Clothing (Brachystegia) in Muzo (Worn) (Photo May 7th, 2010) 
 
Then there were changes. The people of Alto Molocué came into the population. Men and 
women had to pay a tax. Then men paid the tax. They were captured and brought to 
Gurué to pick tea. Women and children were captured too and many died. 
Making beer and cahcasso [hard liquor] was prohibited and those who were caught had 
to carry heavy things on their heads. The ceremonies [for the ancestors] have changed 
because we prepared beer and food and brought it to our ancestors but the church 
prohibited this, saying the ancestors wouldn’t eat it. There was a church in Ilé (district) 
and then in Invinha [Gurué district] and the church in Nipive came in 1944. The brick 
church in Impurucuma today used to be a school [Figure 2.15], but the Father had to 
capture the students. We ran away. 
 
 
Figure 2.15. The Old Schoolhouse, Now a Catholic Church in Impurucuma40 
Marriage was required [at a young age] but you could escape and sleep in your friend’s 
house. Then once the girl came of age the women came and counseled the couple. But 
boys used to have their own rites for a whole month in the bush before they married. At 
the time there were no traditional midwives or healers or witches [in contrast with the 
present] and the mother helped her daughter give birth. 
                                                          
40
 Church members recently (in 2011) pooled resources to refurbish the church with new cement walls and 
a new roof. 
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The independence war did not come here [residents of Impurucuma state that “airplanes 
dropped fire here”]. The whites at the tea companies tried their hand with hoes and but 
they ran away to Portugal. When the companies were here there were buses and we 
could buy fish, oil and flour. 
After independence life was good but then the war started. There were meetings and the 
elders told us that guests were coming [RENAMO]. They invited the population to 
meetings and did not kill anyone. Then people came from Namarroi [the west] and took 
our food and then left [residents of Impurucuma state that “RENAMO did not conquer 
the zone, they just robbed and captured people and burned houses”]. FRELIMO came 
and captured people here. Then FRELIMO came and asked for food and stayed with the 
population where we slept in the islands and margins of the river. We snuck into our 
fields during the day to get food. There was no clothing during the war, just sacks and 
trees. 
Muchaquiha (in Nipive Locality) 
There were people here before but we do not know their names. A man named Maua 
came from Namarroi district [to the west] with his wife. He built a house in Cassine 
[Apala] and his family became important in the region, but his family is not related to the 
Samassoa named Mulaqueliua. Mulaqueliua was the nephew of Namcucho, and he was 
chosen by the Portuguese to control the people by arresting tax evaders, labor evaders 
and people who did not register their marriages. These people were tied up, but 
Mulaqueliua untied them to rest. Some people took advantage and ran away, and he 
faced problems with the Portuguese. The Portuguese discovered these errors and he said 
that those who ran away made him smart (Ochaquiha). Muchaquiha means one who 
makes someone smarter. Mulaqueliua was given the name Muchaquiha and now this 
area has this name. His nephew was named Invosso and then the role ended because 
there was no régulo during the war. Now there is someone who has been elected. 
Many years ago there was lots of forest and food came from only a few machambas 
(fields). We did not sell crops like today. In the colonial times people brought cashew and 
mango trees; as soon as there was a person there were these trees [for food]. When the 
tea companies came the men picked tea for six months every six months and the women 
cooked for the men. There was a white man who was carried in a machila 
[hammock/chair] who did a census of the population. Men and women had to grow 
cotton, the machambas (fields) were big and then they sold the cotton, but that did not 
last long [others in the community state that there was no cotton—the period of attempted 
introduction was very brief]. There was a World War called Mucherrimane that 
happened in Alto Molocué and everyone ran away. In the time of the tea companies we 
ate a lot: breakfast, lunch and fish and sugar too. 
Men still move to a woman’s parent’s house to marry her. But now sometimes the youth 
meet in church and they marry in the church first or get pregnant before the families can 
do the marriage. There are still traditional rites for girls at puberty and for one week at 
the time of menstruation. Boys used to be taught rites in groups but the elders who knew 
how to do this have died and they no longer teach the boys. And now there is a new law 
that if you marry a girl that is too young you will go to jail. 
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[They repeat many items in the account by the régulo of Nipive locality.] 
Impurucuma (in Nipive Locality)41 
The first régulo was Murrenoand Impurucuma was also his name. His brother Waya then 
became the leader and then his brother Macosso became the leader and then the 
FRELIMO/RENAMO war happened and there was no régulo. Now I am the new leader 
after I was called to the administrative post and the family chose me as the new leader. 
Many years ago women grew a lot of mapira (sorghum) and men and women both 
collected food from the bush. We ate many things right from our hands [no cooking] and 
there were many animals such as big cats. The population of Alto Molocué district moved 
towards Ilé and Namarroi districts and there were canoes for crossing the rivers [still 
operating today] because of the crocodiles. 
Men had to pay the tax and worked at the tea companies and women had to travel by foot 
and bring food to them – this was suffering. But life was good because there was soap 
and oil and it was cheap. 
During Independence the chief had a radio and we were told to go to the orange trees 
near the road and they raised a flag and we all went to this place to see that we were 
Independent. The whites left and said ’the country is yours, now see what will happen.’ 
During the war with RENAMO and FRELIMO I was captured with my children by 
RENAMO and then after I left I was captured by FRELIMO. Many stayed near the river 
and I stayed in the town of Socone until the elections came [1994]. 
 
These narratives exemplify several themes that I draw on in my analysis of present-day 
struggles with multiple interventions by outsiders in these two povos (Muchaquiha and 
Impurucuma, within the larger locality of Nipive) in Chapter VI. First, the ancestors of 
people in these communities had small gardens and relied heavily upon forest resources. I 
found that some medicinal plants and materials are still utilized in the local second and 
third growth bush that remains today. Although there are sites where a small miombo 
woodland or bush is maintained (particularly covering cemeteries), there is no longer a 
significant canopy with major hardwood species reaching mature heights. 
Agricultural production of cash crops such as cotton only occurred in some 
families in the very early stages of the Estado Novo period in the 1930s, as people in this 
region have only begun selling agricultural products after the end of the war of 
destabilization (primarily pigeon peas (feijão bwerre) and now tobacco). There are many 
                                                           
41
 The majority of these details are from a meeting with the mwene of Impurucuma. There are on-going 
power struggles over authority in this context. 
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old and unproductive cashew trees dotting the landscape, along with mango, orange, 
lemon, avocado and other fruit trees located near various homes (typically the oldest and 
wealthiest family lineages have more fruit trees of different types). Elder men in these 
povos remember working on the tea plantations, and tea cultivation in some areas of 
Gurué still continues today (no one in these povos works on the tea plantations today, but 
men do travel to work as household servants or in block-making). 
In this area independence was announced and acknowledged, but the battleground 
was outside the region. Aside from raising a flag under the orange trees after hearing an 
announcement on the radio, locals associated independence with tea company owners’ 
comments severing patron-client relationships before leaving. There were no complaints 
about FRELIMO policies in the area, because FRELIMO had not implemented many 
changes here before RENAMO began holding meetings with the population. These 
histories recall cruelties perpetrated by both sides in the war of destabilization, but people 
remember FRELIMO troops as frequently accusing the population of being or housing 
RENAMO. 
In this chapter I have demonstrated the ways in which Zambézia Province’s 
history and ecology is unique because of its conflicted relationship with the Portuguese 
monarchy, the independent Portuguese republic and then the authoritarian and corporatist 
Estado Novo. The region did not have close ties with the labor migrations linking 
Mozambique to the gold mines in South Africa (with the exception of select groups in 
Maganja). Rather, southern Zambézia remained tied to the prazos and then the 
companies. Eventually the population in the Zambézian hinterland, ‘the Anguru,’ either 
fled into Nyasaland or suddenly became enmeshed in male seasonal labor in the 1930s. In 
areas such as Muzo, women bore the brunt of the burden of cotton production, while 
cotton did not infiltrate the landscape successfully in Nipive.  
Additionally, these populations did not experience the fight for independence. The 
war of destabilization led to widespread internal displacement in areas such as Muzo, 
while other povos managed to cultivate their fields even as other items such as clothing 
disappeared in village raids. Local historical memories reflect or complicate broader 
scholarship of the Zambézia region. In addition to memories of forced labor, people still 
remember or continue to utilize forest resources as well as exotic trees that provide food 
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such as cashew, oranges and mangos. These memories and practices shape contemporary 
issues regarding forestry and land tenure. Towards the end of the war, both of these case 
study sites experienced a new form of intervention in the form of material aid, followed 
by land or natural resource projects tied to broader neoliberal development agendas. In 
the following chapter I shift to this more contemporary period and context.
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CHAPTER III 
CONTEXT: LAND, FOREST AND CONTEMPORARY INTERVENTIONS 
Quem vendeu a minha patria!? (Who sold my homeland!?)… 
Quem vendeu a nossa patria!? Quem foi? (Who sold our homeland!? Who was it?)      
 -“Azagaia” (Mozambican political rapper and 
sociologist, Edson da Luz), August 4th, 2011, at the 
Café Bar Gil Vicente in Maputo 
1. Introduction 
Given the unique history of the Zambézia region in terms of flows of people and 
resources within and beyond southern Africa, how are people in this region responding to 
and shaping contemporary political ecological trends and development interventions? 
This chapter provides an overview of contemporary social and ecological relations in 
Zambézia and Mozambique more broadly. I summarize current global and national 
processes (land mapping and forestry projects) that are affecting local political, economic 
and ecological relations. I present an overview of post-conflict interventions in 
Mozambique and land reform policy in the 1990s, and explore the ways that these 
interventions affect Nipive (Section 2). Section 3 examines miombo woodland ecologies, 
the illegal timber trade, new forestry legislation in the 1990s and an explanation of the 
direct and indirect effects of this trade on Muzo. While I previously mentioned the civil 
war in Mozambique and highlighted the experiences of the war from the perspectives of 
current residents of Muzo and Nipive in the previous chapter, I want to return to this 
conflict in order to situate international development aid and other forms of interventions 
in Mozambique.  
2. Interventions in Mozambique: Land Politics 
In this section I analyze neoliberal development interventions in Mozambique and 
their convergence in the realm of land politics and new hybrid legal frameworks in the 
1990s. I then connect these political-economic processes to the particular institutions that 
implemented development aid and land mapping projects in Nipive locality. My 
discussion of these contexts includes an assessment of historical aid interventions, and 
must be understood within the historical context of the region. 
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Aid Interventions in Mozambique 
Shortly after the national socialist project began in 1975, bilateral, multilateral 
and NGO-based donors approached Mozambique with offers of aid as the new Frelimo 
government attempted to support its economy and governing structures after the 
Portuguese left the country (Hanlon 1991). According to Joseph Hanlon (1991, 58), in the 
initial years after independence, “Mozambique had power over donors precisely because 
it could say no. It could, and did turn away potential donors (particularly NGOs) and 
individual projects, and was able to set the terms of the discussion. Until it fell behind in 
foreign debt repayments in 1983, it was able to refuse to supply detailed national 
accounts for foreign countries.”  Mozambique’s first president, Samora Machel (who 
died in 1986) resisted many early offers of aid in order for the young country to maintain 
some of its hard won independence (Hanlon 1991).  
By the 1980s, however, the war intensified in ways that left FRELIMO in a 
weaker position, vis-à-vis international aid institutions (see Austin and Minter 1994; 
Cabrita 2000; Newitt 1995). This aid intervention was perhaps ironic given that another 
set of international actors and pressures were fueling the war to begin with: private 
entities in the United States and the South African Apartheid government funneled 
money and weapons into the conflict, particularly after 1981 (Austin and Minter 1994). 
Mozambique’s war of destabilization was in fact a cold war battlefield. Supported by aid 
from Apartheid South Africa, Mozambican National Resistance (RENAMO) fighters 
launched new offences and sought to erase the symbols of the socialist government’s 
vision of progress. They destroyed the few schools, health clinics and other infrastructure 
that had been built by FRELIMO, and they terrorized the rural population (Austin and 
Minter 1994). Accounts by families in Nipive and Muzo (Chapter II, section 3) indicate 
that they suffered at the hands of fighters from both sides of the war. As the war 
intensified, approximately six million Mozambicans fled into neighboring countries or 
into urban areas (Cabrita 2000; Egero 1987). However, many residents of Muzo were 
displaced within Maganja da Costa or killed at the Muidebo massacre in 1992, and many 
residents of Nipive slept in the margins of the Licungo and Luá rivers and only returned 
to their fields to collect food during the day (Chapter II, section 3).  
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The deepening of the conflict created the ‘need’ for more international 
interventions, including emergency food and medical aid to some of the displaced 
populations, especially as a series of droughts placed further stress on the population. The 
toll of the war on the country’s infrastructure and the cost of fighting the war led to a 
growing debt load that was soon ensnared in the rising interest rates that affected all 
debtor countries in the 1980s (Hanlon 1991). By 1987 the Mozambican government was 
forced to broker an agreement with the IMF and the World Bank to establish a Structural 
Adjustment Program (Hanlon 1991, 1996). The neoliberal era in Mozambique, as in 
many other debtor countries around the world, found many non-governmental 
organizations (NGOs) specializing in development aid establishing programs in 
Mozambique in the late 1980s. Hanlon (1991, 60-1) estimates that between 1981 and 
1988 Mozambique went from a ranking of fifty-first “among the world’s aid recipients” 
to twelfth. The country’s aid “was equivalent to an incredible 70% of gross domestic 
product (GDP), one of the highest rates in the world” (61). Under the new neoliberal 
economic policies, the state had to downsize and privatize its operations and social 
programs, which meant cutting support for education, child care services, health care and 
subsidized food prices in the urban areas that still had these services during the ongoing 
conflict (Hanlon 1996; Hanlon and Smart 2008; Sheldon 2002).  
The United Nations eventually supported both FRELIMO and RENAMO in 
creating a cease fire and launching a two-year peace process (1992-94) (Synge 1997; 
United Nations 1995). Millions of Mozambican refugees returned to Mozambique during 
the post-conflict reconstruction process in the 1990s (Pitcher 2002). Since the time that 
the state has consisted of a multi-party democracy, Frelimo has maintained political and 
economic strength by winning the majority of parliamentary seats and the presidency in 
the 1994, 1999, 2005 and 2009 national elections.42 The neoliberal structural changes that 
were imposed and adopted in Mozambique before the war ended significantly shaped the 
economy, law, environment and politics in ‘democratic’ Mozambique. 
                                                           
42
 I use ‘FRELIMO’ in all capital letters to denote the FRELIMO movement and the FRELIMO single 
party in the period before 1994 and I use ‘Frelimo’ to refer to refer to the Frelimo political party in the 
post-war democratic period.  
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The structural adjustment policies and later the peace process laid the groundwork 
for re-crafting Mozambique’s Constitution and laws (Hanlon and Smart 2008; Santos and 
Trinidade 2003; Santos 2006). These laws reflected shifting ideologies and notions of 
pressing environmental, social and economic issues. One of the biggest policy changes 
concerned land and natural resources. 
The Land Policy Process of the 1990s 
After a lengthy process of public consultation, debate and research, the 
Mozambican Parliament passed a new Land Law in 1997 (RdM 1997). The goal of this 
section is to outline key elements of the new law, the role of non-governmental 
organizations (NGOs) in implementing the law, and linkages between this law and 
related environmental laws and projects that emerged post-1997. Many observers 
consider Mozambique’s1997 Land Law one of the most pro-peasant and hybrid laws in 
southern Africa, due to the comparatively progressive principles that underlie it, its 
innovative methodology for demarcating community land rights, and its recognition of 
‘fuzzy’ and overlapping use rights.  
One of the most important principles embedded in the law, and one tied to the 
socialist past of FRELIMO, is that the government of Mozambique retains ultimate 
ownership of all land (RdM 1997). As importantly, Article 3 of the law asserts local 
communities’ user rights to the land (Tanner 2002). The Land Law attempts to transcend 
many hurdles common to legal structures in ‘developing’ countries by virtue of four key 
factors: i) clauses that give broad support for peasants to claim land user rights, ii) 
allowing oral accounts by men and women as legitimate proof of land rights, iii) defining 
‘local community’ in an inclusive and flexible manner, and iv) affirming a community’s 
right to reject unacceptable terms of agreement with outside investors (ibid.).43 A primary 
goal shaping the law in the 1990s was to aid the millions of Mozambican refugees who 
lacked paperwork to claim previous occupancy of an area. Under the 1997 Land Law 
they could legally prove their occupancy and use rights through oral testimony from 
                                                           
43
 Historically those with access to formal titling processes could force communities and individuals to lose 
their land if they lacked a paper title (see Hanlon 2002). Some communities are not protected because 
they live in areas designated as priority sites for national development, such as national parks and areas 
targeted for mining and dam construction (e.g. Lunstrum 2008). 
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neighbors and other unconventional means such as using older fruit and other trees as a 
form of evidence landscape (Unruh 2006).  
The 1997 Land Law is one of a suite of national laws governing natural resources 
(forests and wildlife, water etc.) passed from 1997-2000. These laws flexibly integrate 
customary practices with formal law, and seek to stimulate private investment through 
community land rights delimitation carried out with rural development NGOs (Tanner 
2002). Delimitation involves several community meetings with NGO personnel in a 
process outlined in the law’s Technical Annex based on Participatory Rural Appraisal 
(PRA) methods and twenty-one pilot studies carried out during the law’s research and 
drafting period (Chambers 1994a; 1994b; RdM 1998; 1999a; Tanner 2002).  NGOs serve 
as the link between (delimiting) community lands and providing support for agricultural 
and natural resource management projects. During delimitation men and women are 
separated into two groups to draw maps and place objects on the ground to represent their 
typical economic and cultural land uses (RdM 1999a). Key sites of interest and 
boundaries are georeferenced on paper maps by certified cartographers based on walking 
tours with GPS units (ibid.). The resulting ‘open’ boundaries recognize flexible and 
overlapping natural resource user rights of communities and individuals, yet also create a 
basis for private investment negotiations with communities (Tanner 2002). The land 
registration process is built upon interactions between state, NGO and community 
institutions. I will demonstrate through local accounts in Muzo and Nipive in Chapters V 
and VI that the process establishes tenuous new forms of authority that are politically 
contentious. 
In summary, the intention of the 1997 Land Law followed a neoliberal 
development logic in which peasants would be protected by mapping formal property 
rights that would stimulate private investment in land and natural resources. At the same 
time, however, the law went beyond a neoliberal logic by recognizing collective property 
and usufruct rights, as well as by designating state control of all land. These latter tenets 
were seen by many as providing a potential safeguard for local communities against 
large-scale private and foreign land and resource acquisition (Tanner 2002).  
The process of creating and disseminating the law involved several rounds of 
research in the different regions in Mozambique, critical reviews of other land reform 
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experiences in Africa, and periods of public comment and campaigning by civil society 
groups (Tanner 2002). After the law was passed, a Land Campaign was undertaken by a 
coalition of NGOs, civil society groups, religious groups and others who sought to ensure 
that individuals and communities were receiving correct information as to the key points 
of the law and their rights (Negrão 2003). The Land Campaign involved close to 15,000 
people disseminating information about the new law in local languages via radio, 
theatrical performances, door-to-door encounters and other means (ibid.). Into the early 
2000s, there was a sense that this new law provided a methodology for organizing the 
landscape and protecting ‘peasants.’ 
Almost immediately after the Land Law’s passage, scholars and development 
practitioners began to examine it and assess its implications on social and ecological 
dynamics in rural Mozambique. A number of publications have explored the impacts of 
the 1997 Land Law on economic welfare, conflict management and natural resource 
management across the many different cultural and ecological contexts in Mozambique 
(e.g. Chilundo et al. 2005; Knight 2010; Lunstrum 2008; Waterhouse and Vijfhuizen 
2001). 
Reflecting on the hybrid nature of the land policy process, and with a tone of 
caution and curiosity, Boaventura de Sousa Santos (2006) notes that the 1997 Land Law, 
was one of the few “bridges” across what might be called an epistemological disjuncture 
between radically different worldviews concerning individuals, communities and nature 
(2006, 51). He came to this conclusion because, although the Mozambican state owns all 
land, through the 1997 Land Law it only guarantees investors long-term and secure land 
access if they engage in extensive community consultations. By recognizing oral 
testimony and customary land use practices in its methodology for mapping the de facto 
land rights (with open boundaries) of flexibly defined ‘communities,’ the Land Law 
effectively integrated multiple understandings of space and boundaries across cultures in 
the country.    
Despite significant scholarly attention, it has been hard for scholars to truly assess 
the impact of the Land Law, in part because even a decade after its passage, relatively 
few communities had undergone the mapping (delimitation) process. A key reason for the 
limited delimitations was the cost of implementing the methodologies laid out in the law, 
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which in practice meant a couple of thousand dollars at a minimum—far beyond the 
means of most rural communities.  After the Land Campaign, NGOs worked to delimit 
community lands with grant funds, especially for those communities facing pressure from 
outsider investors (Norfolk and Liversage 2002; Tanner 2005). Recent calculations 
presented by one NGO show the cost of a typical full delimitation process including 
community meetings, delimitation, document processing fees and dissemination of the 
results to the community—at US$2,156 including demarcation (creating of a 
georeferenced title that corresponds to newly created cement markers), the cost rises to 
US$4,452 (ORAM 2010). There is no requirement that land must be delimited for 
communities to use it. But if outside investors want to create an ecotourism or other 
business in an area, they must first consult with communities, and at that point a 
community has an incentive to delimit their land and decide where, how and on what 
terms part of their land might be leased to an investor (Tanner 2002). 
Yet there are a broad range of changes that emerge when communities undergo 
land delimitation, changes that belie the rather noble goals of the land law. Delimiting 
land under the 1997 Land Law sparks the creation of community councils (sometimes 
referred to locally as the “G9” because it has to have at least nine community 
representatives). These newly created councils, in combination with recognition of open 
boundaries and over-lapping uses, were designed to clarify users and key representatives 
in ways that enable negotiation with other communities, with the state and with private 
investors.44 Because delimitation is expensive, many NGOs obtain funding to delimit 
community lands with the understanding that they will follow through with a community-
based natural resource management project (CBNRM) or agricultural project. One such 
NGO is the Associação Rural de Ajuda Mútua (ORAM).45  
ORAM was centrally involved in the research process in the land policy process 
and in the dissemination of the law during the 1997-1999 Land Campaign. Founded by 
members of the Conselho Cristão de Moçambique (CCM) in 1992 out of a concern for 
the particularly sensitive nature of peasant land rights assistance, ORAM became one of 
                                                           
44
 I highlight the ways in which the subsequent 1999 Forestry Law contradicts the 1997 Land Law in 
Section 3 of this chapter. 
45
 English translation: Rural Association for Mutual Support. 
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the largest NGOs working in Mozambique (Ikdahl et al. 2005).46 According to ORAM’s 
2006-2011 strategic plan, 
ORAM is an organization of associative character that brings together farmers 
and people committed to the peasant cause, whose raison d'être is to defend their 
rights and interests, whose general objective is to strengthen the role of peasants... 
and whose mission is defined in defending the rights and interests of farmers, 
contributing to the development and community associations, to ensure the 
ownership and sustainable use of land and natural resources in rural communities 
(ORAM 2010). 
Most relevant to this dissertation is the fact that ORAM has been a key leader in 
the land delimitation process, working on delimitation in eight out of ten provinces in 
Mozambique, including Zambézia Province. In a presentation to the National Directorate 
of Land and Forests (DNTF) in March 2010, ORAM representatives claimed that they 
had delimited 191 local communities (a total of 4,078,156.15 hectares), but that some of 
these communities still had paperwork held up in local government offices (they claim 
that this is partly due to a change in the law that occurred in 2007).47  I worked closely 
with members of ORAM’s provincial office in Zambézia, and I provide more details 
about this collaboration in Chapter IV. Institutions such as ORAM became critical to the 
neoliberal process of land registration and management of natural resources in 
Mozambique in the aftermath of the war and structural adjustment policies.   
Post-war Aid, NGO Activity and Land Mapping in Nipive Locality 
The hybrid land policy and resulting interventions and new territorial practices 
influenced Nipive (and Muzo) in distinct ways. Nipive experienced a range of 
international aid interventions. ORAM staff delimited two out of four povos in Nipive 
Locality between 2001 and 2011. The region has also received various forms of 
assistance from a range of development institutions since the end of the war. Residents of 
the povos in Nipive locality frequently tell me “Nós estamos fora,” or “we are outside,” 
because of feelings that they are often forgotten by the state, NGOs and private investors. 
                                                           
46
 English translation: Christian Council of Mozambique. 
47
 There are other organizations that conduct delimitations such as the German Development Corporation 
(GTZ, now GIZ). 
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This locality is in the southernmost territory of Gurué district, with many families having 
closer ties to people in neighboring districts (Ilé and Namarroi) than with people in the 
city of Gurué. My encounters with agricultural extension officers, teachers, health 
workers and local government officials partly confirmed Nipive residents’ sentiments of 
exclusion. When I discussed a possible rabies vaccination campaign for dogs in the area 
in October 2010, one agricultural worker explained, “Those people are complicated.” 
This statement signifies frustrations with misunderstandings between state workers and 
members of the population. On another occasion I had to remind another district official 
of the location of Nipive locality. Nevertheless, Nipive locality exists at the kaleidoscopic 
intersection of various interventions by NGO, state and private actors. 
In terms of NGO interventions, select members of Muchaquiha povo remember 
that after the war, the NGO World Vision introduced special drought-resistant cassava, 
fruit trees, peanuts and eucalyptus, among other items. These seeds and starters were 
distributed to families based on lists generated with ‘community leaders,’ usually 
government secretários (rather than the mwenes and others who were more aligned with 
Renamo party supporters). Some families recall receiving them, while others said they 
arrived too late or were not told to come by the community leadership. These items were 
to be cultivated by individual families, and families were to give the offspring of the 
animals or seeds to other families, although in reality this often did not occur.48 The 
distribution of eucalyptus by the World Vision program is particularly pertinent to my 
analysis in Chapter VI. I only found a maximum of five fairly mature eucalyptus trees 
planted near select prominent households in the community (four households in total) as 
well as several trees near the local school. The eucalyptus trees were distributed as 
individual trees among other agricultural inputs. The trees were meant to provide timber 
in this now timber-scarce zone.  
For most community members in Nipive, the array of development interventions 
undertaken in their community had haphazard results since the goals and logics of them 
                                                           
48
 Rachel Wrangham (2004) wrote an excellent dissertation about the Zambézia Agricultural Development 
Project’s (ZADP) (funded by World Vision) activities in Namacurra and Gurué districts of Zambézia. 
She explains that there are multiple factors such as mistrust, occult beliefs, miscommunication and a poor 
understanding of the lingering effects of historical patron-client relationships in the province--all of 
which shape how development assistance was received by locals in the region. 
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were not communicated effectively. In addition to basic inputs such as seeds and plants, 
Oxfam and the European Union financed the construction of a school in 
Nipive/Impurucuma, and the Japanese Government financed a water pump (built in 2003) 
near the school.49 The Christian Council of Mozambique (CCM) constructed cement 
‘stores’ or bancas to assist a farmer’s association in storing and selling their agricultural 
produce. Members of these povos sometimes confused CCM with World Vision if they 
were not directly connected to the community leadership or the farmer’s association. A 
small community clinic was constructed near the seat of the locality, but there is no 
trained nurse working there, meaning that the building is locked and people must travel 
by bicycle for 25km to receive medical attention. Several community members recall 
health activists (from the state) who held meetings about preventing cholera, after an 
epidemic broke out between February and March of 2010. Health workers come to the 
locality on specific days to administer vaccinations to children and some women. There 
are also up to ten government paid teachers who live near the school and teach grades one 
through seven (though they are never all present at one time).  
It was extraordinarily difficult during my survey to unpack the details of who 
donated which items and which organizations implemented which projects in Nipive, as 
locals often confused different NGO and state actors with one another. They were aware 
that ORAM, World Vision and CCM were different, but those who felt excluded from 
these projects or who refused to participate (largely due to fears of not knowing how to 
reciprocate the gifts or other items) did not distinguish these organizations. During the 
war, World Vision had installed camps for the internally displaced, providing food and 
other items. The povos in Nipive had largely not experienced these camps and forms of 
reciprocity, thus they had less exposure to aid workers when new non-emergency 
‘development’ projects entered the area after the war. Wrangham’s (2004) dissertation 
provides an excellent detailed account of these forms of aid interventions, made possible 
by her role as a consultant for World Vision who was commissioned by the organization 
to assess its projects.50  
                                                           
49
 USAID installed a water pump in Muchaquiha in 2011. 
50
 As I will detail in Chapter IV, my access to internal documents of organizations implementing projects in 
Nipive was very limited. I affiliated with ORAM’s Provincial office, which accommodated my work, but 
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  In addition to interventions and activities brought to Nipive by outsiders working 
for the state and for NGOs, there are also several individuals living inside the region or in 
nearby localities who provide various products and services. The former chief of the 
locality in Nipive owns a grain mill and charges locals to have their corn milled (2 to 2.5 
MZN per kilo). One man owns video equipment, a generator and speakers. He hires men 
to carry the equipment on bicycles to key sites in various communities where they charge 
2 MZN for each person who wishes to view the film.51 Others travel to Gurué city or 
other markets to buy dried fish, soap, oil, sweets and other items to sell within the 
community. Thus, a mixture of actions by NGO staff, state workers and private 
individuals connects these povos to flows of materials and ideas in the broader region. 
Individuals within Nipive travel to markets twenty-five to fifty kilometers away to sell 
agricultural produce and other items to visit family or engage in other activities. 
 In the context of this dizzying array of half-completed ‘development’ projects 
and interventions in Nipive, I turn now to the ‘arrival’ of the land law in Nipive, in the 
form of land delimitation and a linked farming project that ORAM organized in 2001 in 
Hapala povo and in 2004 in Muchaquiha povo. There was no particular reason for ORAM 
to approach these communities. ORAM prioritized communities that were facing on-
going land conflicts (Muchaquiha was one of these). But ORAM had to put its budget for 
delimitation to good use. In 2001, ORAM staff delimited Hapala (apala) povo. Then in 
2004, individuals from the povo of Muchaquiha requested assistance from ORAM’s 
Gurué district office to delimit the community’s territory partly because they knew this 
was possible because their neighbors in Hapala had delimited their land and partly 
because there was a border dispute between Muchaquiha and Nicorropale communities 
(the latter is part of the Nicorropale locality to the north) (see Figure 2.13 in Chapter II).  
The delimitation process included the required steps outlined in the Technical 
Annex of the Land Law (RdM 1999a). These steps included informational meetings 
about the community’s rights under the 1997 Land Law, recording the leadership giving 
                                                                                                                                                                             
which had not directed the terms of my research and thus had limited time or incentive to share 
documents, etc.       
51
 I rented his equipment to show a video of daily life in Muchaquiha and Impurucuma upon my return visit 
in 2011. 
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oral histories about the people in the community and the social and leadership 
organizational structure, natural resource management practices, ongoing land conflicts, 
fishing and agricultural activities. The meetings also asked community members about 
their “development vision.” ORAM staff pointed out to me that the povo of Muchaquiha 
was the best example in the district of Gurué of a community with high participation of 
women in the new leadership roles that the delimitation process had created. These new 
roles consisted of a community land management committee, or “G9” as it is known 
locally, as well as an agricultural cooperative.  
The G9 or Grupo de Gestão in Muchaquiha (a land management committee with a 
minimum of nine representatives from the community) explained their role to me in a 
group interview. They “walk in the bush” and “oversee and resolve conflicts over 
fields.”52 The group is supposed to share information with the broader community about 
their land rights under the 1997 Land Law and facilitate any meetings with outsiders 
regarding land-related issues. Members of the group recounted that the G9 members were 
chosen among the first people who greeted ORAM staff at the start of the delimitation 
process. During the delimitation process the G9 was very active in helping facilitate 
mapping of the community’s borders. ORAM lists payment of community motivators in 
their total costs of delimitation, but these motivators are often not members of the 
communities being delimited (they are of a slightly higher class, referred to as 
facilitadores or téchnicos, with some education and training). According to numerous 
interviews with members of the G9, they expected to be paid for their participation in the 
delimitation process, but communication between ORAM and the G9 was poor, as 
ORAM never intended to pay members of this group unless they formally hired a 
translator (this is not normal either under the law’s methodology or ORAM’s 
protocols).53 As I outlined in Chapter II, during the colonial period, the Portuguese paid 
select ‘chiefs’ of questionable legitimacy to keep records of the local population for tax 
and forced labor purposes on the plantations. ORAM’s behavior of mapping territory and 
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 Group interview with members of Muchaquiha’s G9 and Associação de Camponeses (farmer’s 
association) on November 1st, 2010. 
53
 I was soon pulled into this ongoing misunderstanding.    
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creating new leadership roles in the G9 logically seemed to warrant payment for these 
new leaders based on their historical experience. 
ORAM’s delimitation activities operated in a complex context of rumor and other 
dynamics (also see Wrangham 2004 for a discussion of the prevalence of rumor and 
suspicion in the region). One rumor in particular undermined their work. After the 
delimitation had been carried out, an announcement appeared on community radios 
throughout Gurué district in 2008 that a Portuguese man had come to pay (15,000 to 
30,000 MZN) for valuable metals that had been left in the old Portuguese territorial 
markers that had been placed at key points during the colonial census and mapping 
activities. Normally delimitation does not require the placement of permanent cement 
markers in the landscape as only the process of demarcation requires this (demarcation is 
required for formal title to land under the 1997 land law). During delimitation a cement 
marker had been placed at the limits of Muchaquiha to help distinguish the border areas 
with another povo, because this was a site of intense conflict. Community members recall 
a group of men coming from Ilé district (across the river) after the rumors about the 
reward for the metal inside of Portuguese markers. They dug up the new delimitation 
markers thinking that they might contain these metals as well.  
Families living near the old site of the marker indicate that this was not a dispute 
over land, but a real hunt for the metals. Thus the expensive markers created by ORAM 
and the local government during select demarcations were destroyed. The absence of the 
marker along with other factors in the community have incited renewed conflicts over the 
border of these povos, with residents accusing the other ‘side’ of encroaching on their 
fields. The Chief of the Locality and other leaders sent a letter to ORAM to return to the 
area and help them resolve the boundary again in 2009 (around the time of my arrival in 
the area), but due to changing priorities in the organization, the coordinator did not have 
the resources or authority to arrange funding to call technical experts back to the site to 
redo that border. Thus the new border, its contestation and lack of follow-up meant that 
some in the area felt abandoned by the process that had been so enthusiastically received 
by some community members at first. But beyond the difficulties presented by rumors, 
ORAM faced additional challenges due to the politics of creating new roles and projects. 
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 In addition to the “G9” group created through delimitation, select members of the 
community formed an Associação de Camponeses (farmer’s association) after 
brainstorming about this possibility with ORAM during the delimitation. The group 
consisted of ten members with the goal of starting “micro-projects” to initiate “local 
development” such as growing cash crops and seeking support to build a grain mill, 
acquire agricultural tools and promote agricultural commercialization.54 The association’s 
president contributed his family’s land to their activities. Members of the association 
stated that ORAM had promised to bring seeds, hoes and other implements but that they 
never provided these items. ORAM staff insisted that they brought seeds, hoes and other 
agricultural implements, and several households surveyed in Muchaquiha indicated that 
ORAM brought seeds and implements, but the seeds were “rotten” or “didn’t produce” 
and there was confusion concerning whether ORAM was giving away the hoes or selling 
them. Wrangham (2004) situates such confusions within a broader history of the 
conflation between a period of emergency aid in which organizations provided hand-outs, 
and a new post-conflict phase in which aid organizations understand their work as part of 
‘sustainable development’ (in which material goods can no longer be given away. The 
sudden shift to ask for even a small subsidized amount has led locals to suspect that 
téchnicos or intermediaries are profiting from distributing or selling these items. Others 
recalled that ORAM brought materials but that they ran out quickly. The development 
organization CCM also started a farmer’s co-op in Muchaquiha, but their Gurué office 
has since run into financial trouble, and it is unclear to what extent they will continue to 
offer support to these associations.  
In a group interview, the association members said that individual members 
contributed their own seeds (pigeon peas) and then the seeds did not produce well. They 
divided the produce and gave a little extra to the widow of one of the members who died. 
As many as twenty people in the broader population were asked to assist in clearing and 
planting the field for beans, and their names were recorded, but they never received any 
beans or money for their labor. Out of twenty-five surveyed households in Muchaquiha (I 
also surveyed thirty-five households in Impurucuma), five households had no idea of 
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 Information from Muchaquiha’s official land delimitation record (called a TOMBO). Note that this term 
is a holdover from old Portuguese administrative structures.  
78 
 
ORAM’s activities, seven had full knowledge either of the meetings and land rights 
training or of the association’s bean planting activities, four families recalled the 
meetings only and nine families had partial awareness of select activities or confused 
these with projects implemented by the Conselho Cristão de Mocambique (CCM). All 
respondents to my survey who were aware of the association’s activities and the 
association’s bean field stated that the field did not produce well. Survey respondents 
(with a few exceptions) indicated that they were willing to go to more meetings to “hear 
new ideas” or to “see what they bring,” but they were skeptical about projects involving 
more labor or activities run by the current association members because of their previous 
experience of not benefitting from these collaborations. Typically, people who work in 
fields that are not their own were mandated to do so by local leaders, church leaders, the 
school director or they earned money, liquor or food for their labor. 
In sum, members of the Muchaquiha population are keen to interact with 
outsiders who bring material benefits and new ideas. They see more benefits from CCM’s 
ongoing activities in the community because the organization had maintained its 
connections in the area and had constructed a cement cantina for selling agricultural 
produce. Several survey respondents express feelings of exclusion from the selection 
process of who should benefit from ORAM’s agricultural initiative, and members of the 
actual association feel that ORAM has not followed through on their promises. This 
perceived lack of involvement has more to do with the methodology for the Land Law 
and miscommunications of comportment in the delimitation meetings (I discuss 
comportment in Chapter VII). 
When ORAM conducted the necessary meetings in 2004 to delimit Muchaquiha’s 
land, the discussions of “development visions” (a participation method developed 
through neoliberal development initiatives in the 1990s) served to motivate locals to lift 
their own community out of poverty. These activities evoke a common theme in 
development discourse of what Tania Li (2007) refers to as “the will to improve.” The 
meeting sought to catalyze conversations about how members of the community could 
seek targeted assistance from outsiders by demonstrating that they were “organized” into 
a formal association and by producing goods that might slowly lead to purchasing power 
to expand their “productive” activities geared towards regional markets. Members of the 
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newly formed association thought ORAM would continue to supply goods to this 
organization, enabling participants to hold new leadership positions in the community 
with material benefits. It was for this reason that Arlindo, the association’s current 
president, joined and then assumed the presidency after the first leader passed away.55 
The new association created out of ORAM’s delimitation activities was established 
within these contested power dynamics, and this fuels considerable tensions within the 
community.  
For example, Arlindo is in the middle of a process to challenge the current 
chamassua’s (second-level régulo) claim to leadership in the community. He insists that 
he fought as a soldier during the civil war, and that he has yet to receive his 
demobilization benefits (he frequently travels to Gurué’s offices to inquire about his 
demobilization money), and he claims that he was in Mocuba when the family matriarchs 
and others met to choose the current traditional leader. Both of the traditional leadership 
positions in Muchaquiha and Impurucuma are contested. Leaders feel edged out by newly 
elected secretários who are part of Frelimo. The ORAM project established new forms of 
leadership roles outside of the government roles of secretaries and chiefs of locality or 
zone chiefs and outside of the traditional hierarchy (régulos and chamassuas). The 
delimitation process with ORAM offered Arlindo a chance to fill a leadership role. New 
members of the “G9” and the farming association include family members in the 
community’s leading lineage, but they are not current holders of officially recognized 
authorities. They rely on ORAM to give them legitimacy in these new roles.  
As I mentioned earlier, one of the roles that members of the association believe 
they fill is monitoring the “bush” or mato to discourage uncontrolled fires and overuse of 
common pool natural resources. They also claim to have new authority to help resolve 
land disputes because of their training in the new Land Law (although, ORAM and the 
land law leaves the most common forms of dispute resolution to the traditional leaders 
and secretários to resolve). In one household surveyed, the husband stated that “the men 
of the land law” resolve land conflicts in the community, while his wife said it was the 
régulo who resolved land disputes. In Muchaquiha, four families out of twenty-five 
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families surveyed stated that they recognized that the G9 had a role to play in resolving 
land disputes (a gradual recognition of new roles).56 These new roles are, therefore, only 
gradually being recognized.  
But the G9 and farming association members explained that they need still need 
more visible signs that they have a role in their community. They specifically referenced 
the need for notebooks to keep records and for uniforms: “we need boots and uniforms 
for when we walk in the bush and ORAM has not given us these.” The desire for 
markings of authority is rooted in political cultures constructed in the colonial era. 
Regarding uniforms, Allen Isaacman (1996) discusses the various strategies of the Cotton 
Board during the Estado Novo era in providing benefits to chiefs who increased rates of 
cotton production: 
Many chiefs in Cabo Delgado, Nampula, and Zambézia complained they could 
not even afford to purchase a proper hat and uniform, important symbols of power 
in the new colonial order. A Native Affairs inspector concurred and urged “that 
they be given coats, hats, boots and clothing to enhance their status” (Isaacman 
1996, 179, citing AHM, SR, Cx. 62 ISANI, “Informação…Mulevala,” Júlio 
Augusto Pires, Insp. Admin., 1948). 
Today’s secretários (officials in the povos) in rural communities wear uniforms with 
varying levels of stars to signify their status. Many organizations and private companies 
repeat the visual effects of material distinction through uniforms.  Techtona, a timber 
plantation company in Gurué, outfitted its workers with green jump suits and black 
waterproof boots, while other organizations have supplied other uniforms. Deciding to 
provide uniforms to select individuals in communities raises questions about 
sustainability of such provisions, the creation of jealousy within communities between 
those who do and do not wear the new uniforms, and concerns about repeating colonial 
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 I was only able to understand a more in-depth nature of these conflicts after visiting a sample of the 
fields. The majority of land disputes in Muchaquiha and Impurucuma occur when a neighbor plants 
crops beyond their field boundary into the field of their neighbor, or when extended family learn of the 
death of a matriarch of an area and attempt to claim the land from her children. These disputes resolved 
by régulos. Those who receive the decisions of régulos in their case may not agree with the régulo’s 
decision, but they accept it because of his authority. There is widespread mistrust of outsiders who 
request land. During another survey with a family further south in Impurucuma, when I asked to see their 
fields, the woman in the household was very worried about what she would tell her neighbors if they saw 
me walking the limits of her field with them. She said her neighbors would accuse her of selling her land 
to me.  
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forms of authority and inequity in communities for ‘arbitrarily’ selected people who 
agree to manage a project. Yet the desire for the markings of authority are there and 
unavoidable for NGOs if they want their projects to be well-received by participants. I 
will return to this issue in Chapter VI in the context of a new forestry program mandated 
by the central government and in Chapter VII when I explore embodied comportment of 
those engaged in interventions. I now want to explain how the second case study site in 
Muzo experienced aid and information about new land policy reforms. 
Muzo, Aid and ORAM 
Like Nipive, Muzo also has a long history of experiencing interventions in the 
name of post-conflict reconstruction and development. However such interventions began 
with post-war recovery aid and then focused more on forest management projects than on 
delimiting land. In this section I detail the initial aid and delimitation attempts. Section 3 
provides more background regarding the miombo woodlands, forestry legislation and 
illegal logging before focusing on ORAM’s forestry project in Muzo. I demonstrate in 
this section that although understood by several ORAM staff as a “community in the 
bush,” Muzo exists in relation to and at the intersection of multiple global interventions 
(historical and present), including those of ORAM. 
In Chapter II, I described local accounts of displacement in Muzo locality during 
the war and the massacre at Muidebo in 1992. People who returned to this area in the 
miombo woodland were simultaneously returning to a forest in which old cotton fields 
had grown over and the lower canopy of the forest had thickened from lack of continued 
cultivation. Yet the three povos where I worked were also situated along an old colonial 
road that connected populations in northwestern Maganja da Costa district to Mocuba. In 
addition to bringing emergency food relief and agricultural materials, aid organizations 
focused on rehabilitating the bridges along this old road.57  
Like Nipive, it was the post-conflict era of the 1990s that brought the arrival of 
aid interventions. During that period, in addition to the de-mining efforts by various 
agencies, NGOs such as World Vision brought cashew and citrus trees into the area to 
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 See Wrangham (2004) about bridge rehabilitation efforts in her case study sites. She provides excellent 
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supplement the waning production of older trees planted during the colonial period 
(Eliseu et al. 1999). It was not until 2000, however, that ORAM became involved in aid 
effort in Muzo locality. In December of that year, after heavy flooding in Maganja da 
Costa as well as other areas in southern Mozambique , ORAM-Zambézia completed a 
bridge in Julião, one of the three povos in my study of Muzo locality (on the impacts of 
the flooding in 2000, see Christie and Hanlon 2001). Workers were hired using funds 
from the European Union. They renovated other small bridges to fix the old washed out 
colonial road. These efforts continued for a number of years as ORAM-Zambézia 
coordinated an EU project to construct a new road connecting Maputhi to the main road 
between Maganja da Costa village and Mocubela Administrative Post in 2007 (personal 
communication on November 24th, 2009 with the Maganja da Costa coordinator for 
ORAM). The new road directly connected Aluia and Muzo localities for passage of 4x4 
vehicles (the territories were already previously connected via footpaths through the 
forest).  
In addition to the construction of roads, organizations such as ActionAid 
International posted staff in the Maputhi povo to facilitate agricultural, educational and 
other projects.58 As part of these development activities, ActionAid International 
provided goats and other resources to a number of povos in Muzo and other localities. 
Using a similar model, the Adventist Development and Relief Agency (ADRA) also 
conducted agricultural extension projects in the area starting in 1999. Since 2007, ADRA 
has financed and helped construct a cashew seedling shelter with partial shade from the 
sun in order to reintroduce cashews into the area. However, an ADRA extension officer 
who worked in the district expressed frustration with the lack of interest on the part of 
locals in making use of new techniques, such as grafting trees and preparing them for 
planting beyond the nursery.  He also bemoaned the poor state of the plants in the shaded 
area, suggesting that the local leadership was “not organized.” 
There were also other interventions in Muzo. These included interventions by 
development NGOs, the state and private entities (although these categories were 
combined at times). In terms of NGO assistance, the povo of Julião received a cement 
                                                           
58
 The houses that they constructed were later occupied by the local traditional leadership and the chief of 
Muzo Locality (according to a former ActionAid staff member). 
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school (there are small elementary schools made of mud and thatch in Maputhi and Viola 
povos). In 2009 there was a semi-functional water pump fifteen kilometers from Maputhi 
center, but by August 2011, USAID had installed new pumps in Julião and elsewhere. 
In terms of private actors in the area, several men from Maganja da Costa have 
established connections with the three study povos. The director of agriculture grazes his 
cattle in the miombo woodland, leaving a local man and several boys in charge of the 
cattle, which recently trampled the entire peanut crop of several families. Another 
Maganja resident affiliated with the hospital attempted to install a corn milling machine 
near the road but soon realized that there was not enough corn cultivated in the area to 
make it profitable. A carpenter from Maganja also set up a shop along the road and later 
had an active role in organizing illegal timber harvesting in the region for timber bosses 
to export logs to China (see Section 3 of this chapter). Other private influences include 
the timber concession company Ali Ussene, which holds a lease for 50,000 hectares of 
forest area beginning in the Julião povo. This company hired workers for its timber 
operation until the global recession affected the timber industry, and they eventually gave 
or sold the concession to a new owner in 2011. Thus, various private individuals come to 
Muzo for business, but their projects are of limited duration and success or mutual benefit 
to locals. 
The NGO projects were initially more beneficial than the private interventions 
(they benefitted a greater number of people), but they amounted to “handouts.” While 
ORAM had assisted Muzo with road construction projects, their mapping (delimitation) 
activities were limited until they could begin a community-based forestry project.  
3. The Forestry Sector and the “Chinese Takeaway” 
Before I explain the particular forestry project implemented in Muzo by ORAM 
and other institutions, I must situate this project within the ecological context of the 
miombo woodland eco-region, which extends roughly 2.4 million km2 from Angola 
eastward across southern Africa to Mozambique and north and south between Tanzania 
and Zimbabwe (Frost 1996).59 I then provide a brief history of forest management 
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practices in Mozambique and I highlight new Forestry legislation passed in 1999 (and 
respective regulations in 2002) and more recent revisions. I briefly summarize key 
findings in Catherine Mackenzie’s investigative reports regarding Chinese-led illegal 
logging and the timber industry in Zambézia, in order to highlight the extent to which 
Mozambique’s timber and furniture industry has been stifled by global hardwood markets 
linked to corrupt Mozambican officials (at the community, district, provincial and 
national levels) and violent practices in and beyond the Zambézian woodlands (2006;  
with Ribeiro 2009; 2009). This is the context that challenges and motivates ORAM’s 
attempted community forestry project in Muzo. I provide the basic contours of ORAM’s 
forest-related interventions through the formation of a community forest management 
association called ACODEMUZO. I explore this project in greater detail in Chapter V, 
along with the unexpected impacts of illegal logging activity in Muzo on young men’s 
and women’s identity formation, and ultimately on the changing social relations and 
production of place in the community. I argue that these dynamics are critical for 
understanding how timber ‘mafia’ actually extract timber from the woodlands and for 
understanding more nuanced reasons behind ORAM’s struggling project. These 
processes are unrecognized by environmentalists, ORAM staff and investigative reporters 
alike. But before exploring these processes later in the dissertation it is important to 
understand the basic ecology of the miombo eco-region. 
The Miombo Eco-Region and Its Local, Regional and Global Ties 
The miombo woodland eco-region forms part of a mosaic of semi-tropical 
savanna in varied textures of open and closed canopy (see Figures 3.1-3.3) (White 1983). 
These woodlands support the livelihoods of millions of people in southern Africa with 
fuel, fodder, protein and nutrients (mushrooms, insects), medicines, improved water 
quality, construction material and areas of spiritual and cultural significance (Campbell 
1996). 
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Figure 3.1. Mature Miombo Woodland in Relatively Wet Soils With a Woman 
Planting Rice in the Foreground60 
According to Campbell et al. (2007, 3-4) miombo woodlands are: 
…characterized by the three Caesalpinoid genera: Brachystegia, Julbernardia and 
Isoberlinia. The species of these genera all produce hard timber, and many have 
fibrous, tannin-rich bark. In contrast to the low diversity of canopy tree species, a 
high diversity of shrubs, trees, vines and perennial herbs in the legume subfamily 
Papilionaceae dominate the herbaceous layer.61  
The diversity of tree species and percentage of canopy cover depends on disturbances 
such as fire, key climate variables (rainfall), proximity to riverine environments and sites 
of deposition of organic matter (e.g. human settlements) (Chidumayo 1997; Sankaran et 
al. 2005). The soils where miombo woodlands grow are typically nutrient-poor and 
several species fix nitrogen or have adapted other characteristics to enable survival (Frost 
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1996). The miombo woodlands are critical for “hydrological functioning of the [southern 
African] region” and they reduce vulnerability to droughts and floods (Kowero et al. 
2003, 3). Frost (1996) divides miombo into two categories: miombo  in areas of  greater 
than 1000 mm per year of rainfall (wet miombo) and miombo in areas with less rainfall 
(dry miombo). Wet miombo includes a greater concentration of  hardwood trees having an 
upper canopy of between “twelve and twenty meters and up to eighty percent canopy 
cover” (Mackenzie 2006, 13). The percentage of canopy cover that consists of deciduous 
trees increases in miombo woodlands with lower annual rainfall and with overall declines 
in tree diversity (Chidumayo and Frost 1996). Different tree species in the miombo 
woodlands respond in diverse ways to light, cutting and fire, which can be essential to or 
detrimental to seed germination, depending on the species) (Mackenzie 2006). In fairly 
closed canopy contexts, there is greater woody biomass, but less lower-level canopy and 
grassy species, but the relationship depends on multiple factors (Frost 1996). In sum, the 
species composition, canopy height, percentage canopy closure and the structure of sub-
canopy vegetative layer in miombo woodlands varies greatly. 
  
Figure 3.2. (Left) Mature Miombo Woodland in Relatively Drier Soils62  
                                                          
62
 Muzo locality, December 14th, 2009 (after the first rain of the rainy season). 
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Figure 3.3. (Right) Girl Showing Ndegadega Mushrooms in the Woodland 63 
The prevalence of species for commercial timber varies across the miombo eco-
region. A 2007 forest inventory by an Italian consultant found that only 7% “of total 
standing wood volume” out of slightly over 40 million  hectares of “natural forest” in 
Mozambique was suitable for commercial harvesting (Marzoli 2007). While 
Brachystegia and Julbernardia characterize the miombo eco-region, these are not in 
demand on global timber markets (Mackenzie 2006). Only less prevalent hardwood 
species in the eco-region such as pau ferro (Swartzia madagascarensis), jambirre 
(Millettia stuhlmannii), umbila (Pterocarpus angolensis), chanfuta (Afzelia quanzensis) 
and several other species are in high demand on international markets (ibid.). Rates of 
growth of these species are very slow. Only recently have species such as umbila been 
analyzed using advanced tree ring analysis techniques (see Therrell et al. 2007) in order 
to estimate approximate productivity rates. 
In addition to timber resources, the miombo woodlands provide many resources to 
people living in and beyond the woodlands. The woodlands provide foods, medicines and 
materials of other woody species, shrubs and grasses and the insects and animals that also 
utilize these resources, some of which were mentioned in the excerpts from oral histories 
presented in Chapter II (see Figure 3.4, which portrays two curandeiros or healers 
peeling the bark of medicinal roots from species growing near a key riverbed in Muzo 
locality). There is an extensive applied science and development literature regarding 
miombo woodland management (Campbell 1996; Chidumayo 1997; Kowero et al. 2003; 
Sankaran et al. 2005; The World Bank 2008; Cunningham 2011). Development 
institutions have recognized the nutritional, spiritual and other benefits of the forest, but 
they continue to seek ‘development solutions’ oriented toward income generation 
possibilities within the eco-region in terms of supporting local crafts, honey production, 
mushroom collection for regional markets, etc. (ibid.). I highlight key species and human-
nonhuman linkages within this eco-region in my broader analysis.64 
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  For an extensive reference text for trees in southern Africa, see (Coates-Palgrave 2002) For a recent 
assessment of species for local nutrition in Zambézia, Mozambique see (Korkalo et al. 2011)  
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Figure 3.4. Curandeiros Preparing Roots Collected from the Woodlands65 
 
In addition to native timber and non-timber species within the miombo ecosystem, there 
is both dispersed and large-scale cultivation of exotic species within miombo woodlands.  
These include cashew, mango, orange and other exotic fruit-bearing trees introduced 
during the colonial era, as well as areas of intensive cultivation of exotic species such as 
Pinus patula (pine), Eucalyptus grandis (eucalyptus) and in some higher-precipitation 
areas of Mozambique Tectona grandis (teak). Eucalyptus and other species were 
introduced in Zambézia during the increase in foreign investments in the agricultural 
companies towards the end of the nineteenth century and into the Estado Novo period in 
the twentieth century. Eucalyptus is a recognized invasive in many areas of southern 
Africa, with varying impacts in terms of competition for water resources and nutrients. 
There were approximately 24,000 hectares of “planted forest” in Mozambique in 2005 
with 4,091 hectares of new plantations in 2006, 6,273 hectares in 2007 and 8,595 hectares 
in 2008  and no more than 7,000 hectares of harvesting during this period (FAO (Food 
and Agriculture Organization) 2010). 
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A broader definition of the miombo eco-region should include these exotic trees 
as part of the landscape, although I argue throughout the dissertation that distinguishing 
between specific species, their ecologies, extent, symbolic meanings and political 
implications are critically important to social justice and environmental politics. Drawing 
on extensive literature on the role of trees in land tenure claims (see for example, 
Fortmann and Riddell 1985; Rocheleau and Edmunds 1997), Jon Unruh (2006) argues 
that in Mozambique eucalyptus and other exotics as well as fruit trees have become 
critical forms of “evidence landscapes,” serving as proof for claiming and contesting land 
rights in a context of post-war land policies passed in the 1990s. David McDermott 
Hughes (2006) also highlights the critical role of trees within the “cadastral politics” of 
boundary negotiation between ‘communities’ and South African timber companies 
attempting to expand operations in Manica Province, Mozambique. 
But beyond land claims between ‘communities,’ private interests and the state, 
there are smaller-scale practices governing the use, control, access and rights to different 
tree and other natural resources (dead firewood, leaves, fruits, timber, etc.) (Rocheleau 
and Edmunds 1997). For example, one such practice relies upon the occult arts. In rural 
Zambézia cemeteries are sacred cultural sites in the forest where people bring flowers, 
food and alcohol to ancestors and where they clear underbrush from the burial grounds 
for fire protection. Other “sacred groves” for initiation and other material and symbolic 
purposes have a unique biophysical composition (Sheridan and Nyamweru 2008). These 
groves create unique spaces within the miombo woodlands with diverse species 
composition. But exotic tree species are also linked to livelihoods and symbolic meanings 
in the miombo woodlands (oral histories presented in Chapter II recalled that cashew and 
other trees arrived much earlier than cotton cultivation in Muzo). Such trees are tied to 
many layers of socio-ecological relations.  
The nature and complexity of these socio-ecological relations are communicated 
most effectively through a story, in this case the story of a young woman who had to 
leave her home to live with relatives (in a semi-servant position) after her parents died. 
Among the many fears she faced when she lost her parents, Katia worried that others 
would take the oranges from her parents’ trees. In order to benefit from the oranges, she 
constructed a small warning (using witchcraft) to potential fruit thieves (see Figure 3.5). 
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The one foot-tall warning included a small structure made of sticks with twine attached to 
a stitched pouch with a cross, rotting herbs in a glass bottle, a large snail shell, ash and 
roasted corn in its husk. Although seemingly separate from ‘native’ miombo ecologies, 
her claim over the oranges affects her nutrition and social relations, as Katia can offer 
oranges as gifts in exchange for other forms of support and she can sell the fermenting 
oranges to those with equipment for making hard liquor (cachasso). Controlling this 
resource, along with snacking on fruits, termites and other resources in the forest, 
supplements her diet and social standing in a context in which she receives the least 
amount of food within the hierarchy of her new extended family caretakers. Thus, fruit 
trees also contribute to the miombo woodland landscape and social fabric in previously 
and currently settled areas in complex ways tied to seemingly unrelated nonhuman 
physical objects, a theme to which I will return in Chapter V. This example demonstrates 
that control over these trees involves more than highly structured negotiation or rules and 
regulations through community hierarchies. Aside from disputes over fruit trees, there is 
a growing conflict over timber resources in the miombo woodlands. 
     
Figure 3.5. An Occult Warning Protecting an Orphan’s Orange Trees66 
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The Timber Industry, Illegal Logging and the Chinese Takeaway Report 
In 2010, Muzo became a site for struggle over timber resources by many 
outsiders. The issue of logging, however, has a long history. During the colonial period, 
the Portuguese set aside protected parks and reserves such as Gorongosa Park in Sofala 
Province and Gilé in Zambézia. People living in these areas were expelled and prohibited 
from using resources in the parks. Other areas of the country experienced some logging 
of native species and the planting of exotic species for paper pulp and construction 
materials, or for the provision of fuel for drying tea and other factory operations 
(Mackenzie 2006). 
During the legislative reforms of the 1990s, a Forestry law was eventually passed 
in 1999 (RdM 1999b, Lei Nº 10/99), followed by a set of forestry regulations passed in 
2002, which provided species classifications, annual allowable cuts, the timeframe for 
cutting seasons and other details in 2002 (Rdm 2002, Decreto Nº 12/02). Forest 
management in Mozambique is currently administered at the national level through the 
National Directorate of Forests and Land (Direcção Nacional de Terras e Florestas – 
DNTF) within the larger Ministry of Agriculture (MINAG). —The DNTF not only 
manages natural forest outside of nature preserves, including ‘unprotected’ native 
miombo woodlands, it manages the creation of exotic and native timber plantations by 
private entities (a topic which I will discuss in Chapter V). Provincial-level institutions 
involved in forest regulation and the processing of “exploration” rights include the 
Provincial Forest and Wildlife Services (SPFFB), the Ministry of Agriculture and Rural 
Development (MADER) and the Provincial Cadastral and Geographical Services 
(SPGC). However, protected areas such as Gilé Reserve in Zambézia are primarily 
administered through the national Ministry of Tourism and the Ministry for the 
Coordination of Environmental Action (MICOA). This means that forest protection is 
understood under the logic of tourism revenue generation. All other forest areas are 
situated within a management-oriented agricultural framework. This separation of 
approaches to forest has led to a complex and fractured politics of forestry in 
Mozambique. 
Under the 1999 Forest Law there are two basic types of “regimes of forest 
exploration” allowed in areas not classified as protected. These two regimes are the 
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simple license and the forest concession (Article 14). Simple licenses are only allocated 
to Mozambican nationals, and are limited to 500 m3 of allowable cut, and other limits of 
duration (no more than one year) and a management plan (plano de maneio) (Article 15). 
Concessions are for individuals, communities or other groups who can exploit forest on a 
large scale and that have the capacity to industrially process timber (e.g. with a saw 
mill)(ibid.). Concessions can last for fifty years with possibility for renewal of an 
additional fifty years; consultations with communities living in the concession area are 
required (Article 16). Management plans require forest inventories and management 
plans produced with licensed forest technicians. Thus, while the law technically provides 
an avenue for community-controlled forestry, the majority of the population living within 
miombo woodlands cannot afford the fees (and bribes) associated with the simple license 
(although individuals with some income in towns such as Maganja da Costa and 
Quelimane have purchased these licenses), and the costs of inventories and plans for 
creating a concession are even more prohibitive.  
Under the law all forest resources are the property of the state, and “local 
communities” have the right to utilize forest resources for “subsistence” purposes only 
(Article 18). They are not allowed to sell timber commercially unless they obtain a 
simple license or concession rights. Povos in Zambézia are aware that the state owns the 
forest. In 1998, Scott Kloeck-Jenson found that locals in Zambézia frequently said that 
either the “government” or “God” owned the forest. My surveys in Muzo locality in 2010 
confirmed these same responses that God and the government own the forest, despite 
several community members becoming involved in a community-run forest concession 
project with ORAM (see the next sub-section below).67 Additionally, the simple license 
and concession are not exclusive rights to territory or what is known as a DUAT under 
the 1997 Land Law. This means that many license holders are not obliged to carry out 
full consultations with local communities in their allocated license area (a brief meeting 
with select local leaders is important for avoiding conflict, but this excludes many 
members of the community). Concession-holders have a longer-term interest in building 
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 Ninety-six percent of respondents said either “God” or “the government” or both owned the forest (these 
were not pre-determined options as the question was open-ended: “Who controls/owns the forest here?” 
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relations with communities for the recruitment of labor and other purposes, although 
these meetings are also fraught with power imbalances. 
When the new Forestry regulations were passed, there was very little incentive for 
loggers to invest in the infrastructure, fees and other procedures for obtaining a 
concession, despite the sustainability benefits of taking a longer-term management 
approach (Mackenzie 2006). Mozambican nationals often did not have enough money to 
apply for and operate a concession (with the exception of elite retired war veterans, high-
level party officials and others). Foreign timber buyers could not obtain licenses and 
often did not want to invest in building a saw mill and tying themselves to long-term 
management plans. In order to extract timber, the most common strategy was to provide 
credit to Mozambican nationals to obtain simple licenses, rent trucks and other equipment 
and extract timber to sell as whole logs, often in significant excess of the 500 m3 limit, 
particularly in Zambézia (Mackenzie 2006).  
In terms of a broader history of illegal logging, in 1998 the World Bank 
commissioned an assessment of the “forestry sector” in Mozambique with the aim of 
determining viable options for boosting Mozambique’s economy through logging and 
plantations (Kloeck-Jenson 1998). Preliminary analysis demonstrated that key buyers of 
hardwoods included South African and Asian Markets for processing (ibid.). In 1998 and 
1999, timber exports from Mozambique to Southeast Asia had declined due to the “Asian 
Financial Crisis” (Kloeck-Jenson 1998), but between 1999 and 2005, imports of logs 
from Mozambique to China increased from 14,000 m3 to 109,000 m3 
(globaltimber.org.uk 2012).68 In Zambézia, an alliance of non-governmental 
organizations commissioned an investigation into illegal logging in the Province, and the 
resulting report raised alarm nationally and internationally. 
Catherine Mackenzie, the author of the report Chinese Takeaway, provided an in-
depth analysis of the corruption and commodity chain of the illegal timber trade in 
Mozambique (2006). Global watchdogs for illegal timber typically pay attention to much 
higher volume sources of timber such as the Democratic Republic of the Congo and 
Indonesia, leaving miombo woodlands in Mozambique with a much lower priority and 
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 Citing the General Adminsitration of Customs of the People’s Republic of China (including China 
Customs Statistics Yearbook). Note that this is only officially declared timber. 
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fewer established mechanisms (no matter how fragile) for monitoring. More recent 
studies of the links between deforestation and land grabbing in ‘Africa’ do not reference 
Mozambique (Karsenty 2010; Molnar et al. 2011), partly because Mozambique is not a 
member of the International Tropical Timber Organization (ITTO) and has limited 
published and verified data. In her initial and later reports, Mackenzie had to rely on 
widely diverging statistics between the Provincial forestry services, Mozambican 
Customs, shipping company cargo manifestos and official documentation of imports 
declared by Chinese customs. For example, in 2007 statistics for the export of 
unprocessed log volumes for pau ferro, mondzo and muaga timber from Zambézia 
Province were 15,529 m3 (SBFFZ), 42,658 m3 (Customs) and 37,241 m3 (Cornelder 
shipping company) (Mackenzie and Ribeiro 2009). Through later reports, Mackenzie was 
able to provide more in-depth analysis of the local timber industry and the challenges 
they face to produce wood products for domestic consumption (there is high demand), as 
they are undermined at so many levels by operators from China, Malaysia and other 
Mozambican nationals. She documented the resurgence of timber trade in Mozambican 
markets during the Global Financial Crisis, but the domination of export-oriented 
exploitation resumed in early 2010. I will discuss the mechanisms of timber extraction in 
greater detail in Chapter V. I now turn to the context of the period when Mackenzie was 
carrying out her field research before 2005. It is within this context of concerns about 
growing illegal logging that ORAM and ActionAid began two new projects to help local 
povos in Muzo create their own forest concession with the hope that a community-
controlled concession and forest operation would benefit the community and protect its 
ecological integrity. 
Brief Introduction to ORAM’s Intervention in Muzo – ACODEMUZO 
In 2005, ORAM-Zambézia received funding from the European Union and 
partnered with ActionAid to develop two community forest concessions and to conduct 
community capacity building for sustainable forest management strategies in Nipiode 
community in Mocuba district and Muzo/Aliua in Maganja da Costa district. I will focus 
on the Muzo/Aliua project. There is no single reason for ORAM’s selection of these 
particular community spaces for a new experimental community forest concession. A 
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gradual history of intervention linked back to the creation of a road by colonial interests, 
the war and a rise in international support for NGOs such as ORAM and ActionAid in the 
1990s (see Section 2 of this chapter) helped to illustrate the precedents to this new 
intervention.  
In 2005, ORAM held meetings with members of two localities to establish a 
contiguous 33,000 ha forest concession that straddled portions of both localities: 18,000 
ha in Muzo [divided between the ‘communities’ of “Muzo” (11,000 ha) and “Mualama” 
(7,000 ha)] and 15,000 ha in “Aliua” according to the official management plan in 2005 
(see Figure 3.6).69 ORAM staff and members of Muzo and Aliua localities established 
statutes and other paperwork to form a community association called the Associação 
Comunitária de Defesa e Saneamento do Meio Ambiente do Muzo (ACODEMUZO) to 
manage the forest concession.70 The plan for the ACODEMUZO project is for many men 
and women to participate in forest management and commercial timber production for 
regional markets (that purchase sawn wood instead of whole logs). Eventually, 
ACODEMUZO members hope to hire its own workers and run its own sawmill. This 
would create more opportunities for collective identity formation, but the paternalistic 
dynamic shifts when the ‘boss’ is now a neighbor rather than a foreign timber boss. 
The name of ACODEMUZO is arguably problematic, however, because local 
government, activists and others, who are unfamiliar with the area, assume that the 
concession is run only by representatives from Muzo locality, rather than the two 
localities (see this spatial incongruence in Figure 3.7).71 Figure 3.7 portrays 
ACODEMUZO’s concession (green).  
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 Jan de Moor, a former consultant with ORAM, argued in a conversation with me in March, 2010 that 
communities could gain greater power by joining together and claiming large areas as a strategy against 
timber mafia and government’s “divide and conquer” approach to forest tenure. He wished that twelve 
communities in the area would form an even larger forest management area of 3,000,000 hectares, but 
others in the organization thought that this would be impossible. 
70
 Translation: The Muzo Community Association of Environmental Defense and Sanitation. 
71
 I observed that when outsiders came to meet with ACODEMUZO members, they frequently only visited 
the homes of the president of the association and the local mwene of Maputhi who live in Muzo locality 
(creating opportunities for miscommunications with other association members in Aliua). 
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Figure 3.6. General Map of the Spatial Incongruities of the ACODEMUZO Project 
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The concession straddles the two localities and borders a 50,000 ha private concession to 
the north run at the time by Ali Ossene. As mentioned in Chapter II, the three populations 
or povos included in my study in Muzo locality are only three of a total of roughly 
fourteen povos. The ACODEMUZO concession also borders a 1,000 ha one-year logging 
lease area claimed in 2010 by a logger from the province who frequently extracted timber 
from ACODEMUZO’s proposed concession. 
ACODEMUZO does not neatly contain all povos in Muzo locality or the full 
territory of Muzo locality, while it overlaps with a substantial portion of Aliua locality. 
The new leadership structures created through the ACODEMUZO association pose a 
direct challenge to recognized spatial configurations of authority and governance in the 
region. For example, in a meeting on April 1st, 2010, the Administrator of Maganja da 
Costa expressed confusion about which populations and territories overlap with the 
proposed concession and why the name was ACODEMUZO if the association did not 
include all of Muzo locality and if the association also included part of Aliua locality. 
Additionally, the majority of Muzo locality (approximately 94,000 ha) is situated outside 
of the 11,000 ha of Muzo allocated for the proposed concession. 
Community initiatives to recognize land rights of select povos within Muzo 
locality have been ignored by ORAM, as ORAM pursues the concession project. 
Communities requested that ORAM delimit four povos in the locality of Muzo in August 
and September of 2007 and two others in June of 2008. But as of March 30th, 2012, only 
one povos within Muzo locality had undergone the delimitation process, and the 
community’s certificate is still awaiting approval by Provincial Government offices. 
ORAM staff claim that they do not have the money and time to devote to delimitation, 
while the forest project has received substantial international financing. This reflects a 
shift in international funding priorities from land rights mapping in the 1990s to specific 
tangible projects to secure forest sustainability (the shift has returned recently to land 
mapping in the context of the global land grab, but with slightly modified projects and 
techniques for implementation). 
ORAM has taken steps to implement ACODEMUZO, but has run into many 
obstacles. ORAM-Zambézia staff and independent/government forest and cadastral 
technicians conducted a forest inventory for the ACODEMUZO concession (completed 
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in November of 2005) and they completed a community consultation in October 2006.72 
ORAM-Zambézia submitted the concession application to the Governor of Zambézia in 
December of 2006, but the paperwork was insufficient. The Governor rejected 
ACODEMUZO’s proposal because at the time, ACODEMUZO did not officially exist 
and the Governor had no authority to approve either a concession or a DUAT of that 
size.73 He ordered ORAM to resolve these issues with local government before 
submitting a new application. With the paperwork back at the district government offices, 
ORAM-Zambézia staff claim that the original community consultation document (called 
a consúlta) was purposely “lost” by district agricultural officials (who stand to benefit 
from bribes and fines from illegal loggers). The project was delayed, but ORAM-
Zambézia staff continued to conduct meetings and various activities with members of the 
association.  
The ACODEMUZO project included much more than mapping territory and 
conducting forest inventories. ORAM held educational meetings in Muzo to denounce 
the overhunting of animals and uncontrolled fires (these may have been part of the 
meetings necessary for the Plano de Maneio documentation back in 2005). Members of 
the community were also called to carry water and make mud blocks for an office that 
ACODEMUZO would use to run their association.74 Community members expressed so 
much initial interest in ORAM’s activities that, in addition to forming an association 
board, they agreed to establish “interest groups” (also called “natural resource 
committees”) centered on particular resource management projects. These included three 
bamboo groups (including a women’s group), two carpentry groups, three timber groups 
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 These are mandatory procedures for obtaining rights to operate a forestry concession under the forestry 
law (see Lei nº 10/1999b). 
73
 The paperwork to approve ACODEMUZO as an association was only stamped by the head of Mocubela 
Administrative Post on the same day as the request for 33,000 hectares was submitted to the Governor. 
The association finally received official recognition on January 12th, 2007. The documents sent to the 
Governor also did not specify if the request was for a forest concession of 33,000 hectares (non-exclusive 
rights to commercially harvest timber that must be approved the Ministry of Agriculture (see Articles 25-
34 of the Regulations of Forests and Wildlife) or for a DUAT of that size (exclusive land rights for more 
than 10,000 hectares can only be approved by the national Council of Ministers). 
74
 The building was never finished according to respondents to my survey questions regarding ORAM’s 
activities in the community. 
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and (possibly) an herb/spice group (see Figure 3.7).75 I visited members of the women’s 
bamboo collective in August 2007. There was an immense level of excitement in these 
early activities (although not everyone participated). On December 27, 2009, soon after I 
arrived in Muzo, António, a man from a neighboring povo, came to my house bearing a 
gift of peanuts. He exclaimed, “I stopped loggers from stealing timber from the 
community…they left the cut timber here, they returned, but still did not take it.” 
 
Figure 3.7. An ORAM-Zambézia Staff Member (With Clipboard) Speaks with 
Members of the Women’s Bamboo Collective in August 200776 
 
António was not a member of the ACODEMUZO board. But he participated in a natural 
resource committee and an “exchange of experience” organized by ORAM in 2005 for 
ten members of ACODEMUZO (including one woman) to speak with other communities 
engaged in natural resource management projects in Manica and Sofala provinces 
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 Source: field notes from a meeting with the president and treasurer of ACODEMUZO member on May 
11th, 2010 and observations of a presentation by ORAM-Zambézia at the Maganja da Costa 
administration on April 1st, 2010. 
76
 Muzo locality, August, 2007. 
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(including a visit to Gorongosa National Park, which is a distance of roughly 530km). 
António was enthusiastic about his experiences in the project. He was proud of stopping 
illegal loggers in the community’s planned concession area. But by late 2009 and early 
2010, I soon found out that the natural resource management projects had stopped, the 
ACODEMUZO leaders were discouraged by the stalling of their paperwork in local 
government offices and by many other factors, which I will detail in Chapters V and VII. 
In this chapter I reviewed the neoliberal policies that were put in place during the 
1980s in Mozambique that were eventually transformed into post-war reconstruction aid 
in the 1990s. But Nipive and Muzo localities received aid in various forms from fractured 
sources. These interventions produced confusion and particular expectations of outsiders. 
The 1990s were also characterized by landmark land and forest legislation. The new 
legislation created a central role for NGOs to help communities map their land. ORAM 
mapped two povos in Nipive, but faced difficulties when they encountered local power 
struggles over the new positions of authority that they had created through the 
delimitation process. Muzo did not receive delimitation assistance until a much larger 
project linked to the forestry law and international donors could be established. This 
project also faced challenges.  Now that I have provided an overview of the regional 
history of Zambézia and more contemporary aid interventions, mapping initiatives and 
natural resource projects, I turn to my epistemological approach for the research project 
and the particular methodologies that guided my research. 
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CHAPTER IV 
‘PRACTICE’: METHODS, EPISTEMOLOGY AND POSITIVISM(S) 
It [the method] consists in judging people by their actions and in eliminating the eternal 
phantoms that language arouses in us. Practice is not some mysterious agency, some substratum 
of history, some hidden engine; it is what people do (the word says just what it means). 
-Paul Veyne 1997, 153 
Our talk may be that of poststructuralists, postcolonialists, or social constructivists, but our 
practice continues to be that of colonizing humanists; it is the self-induced invisibility of our 
disciplinary procedures that allows this. 
-Geraldine Pratt 2000, 639 
1. Introduction 
When I sat with José in front of his second wife’s house, I asked him if he carried 
timber for the furtivos.77 He said “no.” When I explained that I saw him with the other 
men carrying timber and I asked why he carried timber for the furtivos, he responded, 
“For the money of course.” When I asked why he still carried timber after the district 
authorities apprehended two timber trucks and the men did not receive their wages, he 
replied, “What are my other options?” When I asked him to describe the experience of 
carrying timber, he responded with mechanistic facts such as: arriving in the forest before 
sunrise to be selected for work, riding on the truck to the loading site, hauling timber with 
other men all day, suffering from pains and receiving his wage of 100 MZN (less than 
US$4.00) and a small amount of food, before bathing at night and going home. José 
maintained his focus on basic facts, which did not provide specific insight into his 
interactions with other men during the day. 
Several days later when I carried timber with José and fifteen other men, we 
argued with the other men about how to load the logs efficiently. We sang about their 
wives taking control of their hard earned money or demanding new capulanas.78 We sang 
                                                           
77 Furtivo refers to one who organizes or coordinates timber harvesting without any license (this is typically 
a Mozambican, as the term refers to the lower-level actors compared with the higher-level Chinese 
timber buyers based in major cities and ports) (see Mackenzie with Ribeiro 2009, 12). 
78 Capulanas are patterned lengths of cloth that serve as the most common ‘skirt’ in Mozambique. Their 
practical uses and symbolic meanings are complex (from their role in lobolo ceremonies, in dances and 
political marches, in the family as an obligatory provision by a husband, in day-to-day use as a baby 
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about the timber boss’ mother being a “whore” after he reprimanded them for working 
too slowly. We sang about some men being stronger and more capable than others. Some 
men stubbed toes and experienced injuries. Jambirre (Millettia stuhlmannii) bark flew 
into our eyes and onto our bodies. Some of the older men complained of aches and pains 
and were excited to buy liquor with their earnings. Others argued over how a white 
woman could carry timber and what category of woman I was. A few of the younger men 
wanted to rev the chainsaw and pose with their friends in front of my camera. The 
process of carrying timber represented a complex performance of memory and gendered 
identity formation. 
These stances raise key methodological issues and dilemmas explored in this 
chapter. The different forms of information exchanged in my interviews and the 
knowledge exchanged while carrying logs with José raises key epistemological questions 
for researchers and ‘the researched’. Which information is ‘true’? Which information is 
analytically significant (toward what analytical agenda) and for whom? What are the 
effects and ethics of studying one another in these ‘field’ encounters? The primary 
purpose of this chapter is to highlight key research findings and field experiences that 
respond to these questions and that bear on methods and ethics debates in the fields of 
geography and feminist and critical development studies. 
‘Practice’  
As I explore these questions and analyze my experiences and data from ‘the 
field,’ I keep coming back to the notion of ‘practice’. By practice I mean both ‘what 
people actually do’ and what I as a researcher ‘do’ as I interact with the people and 
ecologies at the center of my research. A practice-centered approach focuses on the 
relations that produce people and things and on “what people do” rather than on 
particular ideologies or objects of inquiry (Veyne 1997, 153). Veyne draws heavily on 
Michel Foucault’s (1976/2003) work and its implications for research methodology. 
Veyne argues that Foucault performs a different form of research than researchers who 
pre-determine the ‘objects’ or categories that they study (e.g. men, women, the State, the 
                                                                                                                                                                             
sling, purse, blanket, bag, etc.). See Luis Polanah’s (1981) narrative for an excellent analysis of the 
social, political and cultural life of the capulana. 
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poor, etc.). Scholars who try to explain these categories and objects “in general,” 
according to Veyne (1997, 176), erase the complex histories of people and things that 
produce these objects and ideas, “rendering it [them] anachronistic” (Veyne 1997, 154).  
For Foucault, objects and ideas such as ‘the State’ only exist through the practices and 
ways of talking that produce them. This is important for developing research questions 
and for choosing epistemological frameworks and technical methodologies to answer 
them.  
For example, many researchers study the role of local communities, land use, 
politics and market pressures in illegal logging in contexts around the globe. A scholar 
from the Yale School of Forestry & Environmental Studies at the Annual Association of 
American Geographers (AAG) meeting in Seattle, WA, in 2011 remarked to me in 
frustration that “all of these case studies of illegal logging and what’s going on today 
with land grabbing for palm and other plantations, sound so similar to what I saw in the 
field in the 1980s and 1990s—so what can be done about it and is there anything to say 
that is new?” Many academic studies of deforestation present a similar pattern of results, 
and appear to provide no generalizable ‘solution to the problem’ except for neo-classical 
calls for secure resource/land tenure on the one hand or Marxist calls for resistance 
against the rise of neoliberal political-economic structures on the other.79  
‘Solutions’ are typically the purview of critical applied development literature, 
which has provided diverse strategies for addressing environmental justice conflicts 
including community-based programs and transnational collaboration (Agrawal and 
Gibson 1999; Fabricius et al. 2004; Spierenburg et al. 2008; Virtanen 2005). But the 
findings from such studies tend to be transformed into prescriptions for ‘how to do 
sustainable development better’ rather than rethinking or practicing development 
differently (Ferguson 1994; Li 2007; Mitchell 2002).  
 My intended analytical move in this study is not to focus on ‘the idea’ of forests, 
or the structural political-economic causes of illegal logging (these are already fairly well 
understood), but to focus on how forests and land are constituted, problematized and 
transformed in relation to the development, activist, criminal and livelihood practices. 
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 There are many studies with much more nuance and localized context than these broad categories 
(Fairhead and Leach 1995; Guthman 1997; Hecht and Cockburn 1989).  
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This is a similar analytical approach to James Ferguson’s (1994) research on how the 
‘rural poor’ in Lesotho became a ‘problem’ in need of development intervention. 
Foucault’s post-structural approach is crucial (though I argue, not altogether sufficient) 
for choosing appropriate methodologies to answer these types of questions. I find it 
necessary to quote him extensively on this key point: 
I would like to distinguish between the ‘history of ideas’ and the ‘history of 
thought.’ Most of the time a historian of ideas tries to determine when a specific 
concept appears, and this moment is often identified by the appearance of a new 
word. But what I am attempting to do as a historian of thought is something 
different. I am trying to analyze the way institutions, practices, habits, and 
behavior become a problem for people who behave in specific sorts of ways, who 
have certain types of habits, who engage in certain kinds of practices, and who put 
to work specific kinds of institutions. The history of ideas involves the analysis of 
a notion from its birth, through its development, and in the setting of other ideas 
which constitute its context. The history of thought is the analysis of the way an 
unproblematic field of experience, or a set of practices, which were accepted 
without question, which were familiar and ‘silent,’ out of discussion, becomes a 
problem, raises discussion and debate, incites new reactions, and induces a crisis 
in the previously silent behavior, habits, practices, and institutions. The history of 
thought, understood in this way, is the history of the way people begin to take 
care of something, of the way they become anxious about this or that—for 
example, about madness, about crime, about sex, about themselves, or about truth  
(Foucault 2001, 74). 
More than a theoretical intervention, Foucault’s emphasis on ‘history of thought’ is also 
an epistemological and methodological intervention.  
Veyne (1997, 154), argues that Foucault’s methodology involves studying what 
people ‘do’ (practice) and he states: 
Judging people according to their actions means not judging them according to 
their ideologies; it also means not judging them according to lofty eternal notions 
such as the governed, the State, freedom, or the essence of politics, notions that 
trivialize the originality of successive practices...  
A practice-centered approach is necessarily inductive. ‘Westerners’ commonly seek to 
uncover people’s ‘real opinions’ through interviews and surveys, because this supposedly 
unveils a democratic truth about how the State or the global economy impacts ‘the poor’. 
In nearly every one of my surveys, respondents lied.80 In my interviews, respondents said 
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 I know this through translator confirmation and observations. 
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one thing and then did something completely contradictory (sometimes in my presence, 
and at other times not). This is not a matter of redesigning survey instruments or 
improving interview questions or identifying a universal truth that explains these 
contradictions “in general.” The nuances of what people do are also often overlooked by 
researchers who rely on rapid rural appraisal (RRA) or participatory rural appraisal 
(PRA) techniques in development contexts when there is no time to conduct ethnography 
(see Chambers 1994a; 1994b; Cooke and Kothari 2001; Kapoor 2002 for critiques of 
participatory knowledge gathering in development). Such approaches have practical 
utility, but I will show that they can divert attention away from the ripple effects of 
particular development interventions across ‘disciplines’ (forestry vs. health, etc.) and 
across scales (I discuss this in greater depth in Chapter V). 
 Additionally, there is a need to examine the “grammar” that constrains what 
people say (Veyne 1997, 156-7). Regarding discourse, Veyne (ibid.) explains: 
Foucault is not revealing a mysterious discourse different from the one we all 
understand; he is simply inviting us to observe exactly what is said...Underneath 
conscious discourse there is a grammar, as it were, a grammar that is determined 
by neighboring practices and grammars and that is revealed by attentive study of 
the discourse, provided that the student consents to lift off the heavy veils known 
as Science, Philosophy, and so on…Far from inviting us to judge things on the 
basis of words, Foucault shows on the contrary that words mislead us, that they 
make us believe in the existence of things, in the existence of natural objects, of 
governed subjects, or of the State, whereas these things are only correlatives of 
the corresponding practices…[the speakers] think they are speaking broadly and 
freely, whereas unwittingly what they are saying is narrow, limited by an 
incongruous grammar. 
I think this critique of how certain words make us believe “in the existence of natural 
objects” extends beyond Foucault’s study of the history of how ‘population’ ‘crime’ and 
‘sex,’ among other categories became problematized as objects or ideas in need of 
intervention. Timothy Mitchell (1995) highlights the way that development experts wrote 
about Egypt as a development object, a vast arid territory with only a narrow delta 
supporting the population, which led to justifications for building dams for irrigation and 
other development projects. I think Foucault’s attention to practice and discourse is 
critical for understanding how certain practices in forest conflicts and ‘forest 
communities’ and ‘the Chinese’ in Zambézia and elsewhere become problems. They 
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become problems for illegal logging networks, for environmental NGOs and for other 
actors, albeit in different ways.  
In this chapter, I describe my research methodology and I highlight why and in 
which methodological contexts I think Foucault’s epistemological approach is important. 
I also critique Foucault’s perspective with ongoing methodological debates from feminist 
scholars (see Sections 2 and 3 of this chapter). Additionally, contrary to Foucault’s 
methodological approach, in my dissertation field research and analysis, I often 
conformed to the standard academic research tools of semi-structured interviews, surveys 
and triangulation, tools which take ‘the existence of natural objects’ for granted. These 
tools demand deductive reasoning, as they shape the objects and ideologies that 
researchers commonly seek to explain.  And while these tools elucidated important 
processes, the findings that raised the most analytically interesting questions emerged 
from inductive analysis of my ethnographic work (including participant observation). 
What people did and what I did in relation to others, and what they did and said in 
relation to me yielded different information than my more structured research 
instruments.81 By paying more attention to what people actually do and say, and to how 
these actions are co-constituted with other people and things in the world, we can 
understand socio-political-ecological relationships as they become: as unstable processes 
acting in webs of unequal relations within specific historical moments. 
Chapter Roadmap  
In Section 2 of this chapter, I discuss the tensions and convergences between a 
Foucaultian practice-centered epistemology and feminist debates about positivism, 
epistemology and methods. Feminist geographers such as Gillian Rose (1993, 1997) have 
debated extensively the benefits and drawbacks of incorporating positivist methods in 
their work, because of a fundamental problem of domination that occurs when knowing 
subjects are distinguished from objects of inquiry. Feminist political ecologists attempt to 
combine positivist approaches with other epistemologies in their research (see 
Nightingale 2003; Rocheleau 1995). In section 3 of this chapter, I provide an overview of 
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 Ethnography carries its own power-laden dynamics, assumptions and positionalities, however, and I will 
discuss these in the context of feminist epistemologies in Section 3. 
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my dissertation research methods and their appropriateness for answering the research 
questions outlined in Chapter I. I now turn to my methodology and my role and 
motivations as a researcher. 
 
2. Epistemology and the Roles and Motivations of the Researcher 
Feminist Epistemology and Foucault’s Positivism 
 Although I agree with much of Foucault’s epistemological approach (especially in 
his later works), I often wonder why he did not write extensively about his personal life 
in his analysis and the impact of his experiences on his research. I ask this because of 
work by feminist scholars such as Donna Haraway. She (1989) critiqued primatologists 
who attempted to explain the lives of primates “scientifically” without realizing the ways 
in which they projected their own social experiences and assumptions onto the primates 
that they observed. Haraway (1988, 584) emphasizes that when scientists imagine 
themselves as ‘objective’ observers of life and society, this is a “god trick” of claiming 
that they can see everything from no particular location. According to Haraway and other 
feminist scholars, everyone is situated within social contexts. Foucault was also very 
critical of scholars who appropriated the language and authority of ‘science’ to argue 
their points. Both Foucault and Haraway attempt to demonstrate how social and 
biological/medical scientists claim false objectivity while attempting to erase the linkages 
between their practices and particular ontologies and historical contexts (Foucault and 
Haraway would reject the use of Comte’s positivist epistemology in these contexts).82  
 But Foucault’s call to study exactly what people do (practice) and what they say 
(discourse) in order to develop a ‘history of thought’ is a positivist approach. Veyne 
(1997, 153-4) interprets Foucault’s method as: 
…describing in quite objective terms what a paternalistic emperor does, what a 
head herdsman does, without presupposing anything else at all, without 
presupposing the existence of any goal, object, material cause (the governed 
masses, relations of production, an enduring State), or type of behavior (politics, 
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depoliticization). It consists in judging people by their actions and in eliminating 
the eternal phantoms that language arouses in us. Practice is not some mysterious 
agency, some substratum of history, some hidden engine; it is what people do (the 
word says just what it means)… 
Although Foucault’s approach is a critique of structural Marxist analysis, his approach 
also asserts some form of objectivity—objectivity that Foucault relies upon to observe 
people’s actions and analyze them exactly as they are. But Foucault comes from 
somewhere (his mother’s womb and Poitiers, France) and relates within society with 
particular identities (white, intellectual, homosexual). How does this context shape his 
analysis? The difference between Foucault’s positivism and that of Comte is that Comte 
thought positivist methods bring us closer to unveiling universal truths that we have not 
yet discovered (about society and nature). Foucault (building on Nietzsche) explains that 
the “truth” about our objects of research “in general” cannot be known, but we can use a 
positivist approach to analyze ‘things as they are’ in their historical and relational 
contexts (which, as mentioned earlier, requires us to “lift off the heavy veils of Science, 
Philosophy and so on”) (see Veyne 1997, 175-6).  
 Comte’s positivism separates the research subject (the researcher) from the 
objects of research (the researched), and involves the researcher’s claim to objectivity 
and the building of universal laws that the scientist uncovers through empirical 
experimentation (Gregory 2000). Logical positivism adds hypothesis testing, 
falsification, mathematical models and theoretical physics to Comte’s list of scientific 
ways of knowing (ibid.). Foucault argues for a particular form of positivist research that 
appears to separate the researcher from the ‘researched’ and claim a form of objectivity, 
but that rejects structural functionalism, the building of universal laws and empirical 
experimentation:  
…the positivities that I have tried to establish must not be understood as a set of 
determinations imposed from the outside on the thought of individuals, or 
inhabiting it from the inside, in advance as it were; they constitute rather the set of 
conditions in accordance with which a practice is exercised….These positivities 
are not so much limitations imposed on the initiative of the subjects as the field in 
which that initiative is articulated (without, however, constituting its center), rules 
that it puts into operation (without it having invented or formulated them)…It is 
an attempt to reveal discursive practices in their complexity and density; to show 
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that to speak is to do something—something other than to express what one 
thinks…(Foucault 1972/2002, 230).  
Despite Foucault’s insistence that he is a positivist, but not in the typical scientific sense 
of the word, I still find myself asking: “who are you (Foucault) to observe and analyze 
‘things as they are’ in these contexts?” Feminist scholars have attempted to address this 
issue through a process of reflexive thought and writing as part of feminist research 
methodology (see Haraway 1988; Rose 1997). 
Reflexivity and Research 
 At a superficial level reflexivity involves openly stating one’s various identities 
and positioning vis-à-vis the research topic. For example, friends, colleagues and 
strangers often ask me: “Why do you work/research in Mozambique?” An important 
prerequisite question is: “who am I or how/where am I situated”? To answer this question 
I reflect on the identities that I display that I do not choose and the identities that I 
perform through my daily practices (chosen and not chosen).83 These identities 
significantly shape what, how and why I research and they shape my analysis.  
 For example, I am white and my extended family is multi-racial; I was born in the 
United States and I continue to be a US citizen, while many members of my extended 
family are citizens of and work in other countries (including the United Kingdom, 
Nigeria and Ireland); I am a queer-identified woman; I am able-bodied and I have 
excellent health insurance; I am highly educated (a combination of choice, ability and 
privilege); I currently have unpaid loans from my undergraduate education and no future 
inheritance from relatives. Most of the above are privileges that have provided me with 
unspoken benefits throughout my life and they occupy an unstable space between 
identities of choice and those not chosen.  
 This list also provokes reflection on potential differences between myself and 
those with whom I interact during research, who occupy multiple and diverse racial, 
citizenship, sex, sexuality, ability, educational, ethnic and class categories. While listing 
these categories may help to situate researchers to avoid the ‘god trick’, feminists and 
other scholars have criticized the over-emphasis on this form of “reflexivity” as ego-
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centric, over-simplistic navel gazing (see Rose 1997). Foucault (2001, 74) might interpret 
a researcher’s problematization of their own positionality as another example of a 
moment when a particular group (researchers) “become anxious about this or that—for 
example, about madness, about crime, about sex, about themselves, or about truth.” 
 This form of reflexivity in lists is also prone to depoliticization by transforming 
the process of reflection about one’s context and relations with others into a check-list of 
identities. Such lists can also tend to ignore the discursive processes through which we 
construct ourselves in relation to the ‘Other,’ and such lists can pre-determine which 
positionings constitute privilege and disadvantage. Spivak’s (1990) writing has shown me 
that some knowledge is incompatible and not translatable across cultures, rendering my 
own privileged positioning as a loss (see also Ferguson 2000). This incompatibility of 
knowledge necessitates conflict-ridden collaboration and engagement in a way that others 
“might be able to answer back” (McEwan 2003, 409).   
 Standpoint theorists (see Harding 2004) argue that in many situations it is 
impossible for someone in one category (e.g. “white”) to accurately 
describe/analyze/speak for people occupying a different category (e.g. “Asian”), so it is 
best to leave such assessments to like-identified individuals within these groups. I agree 
that there are limits to researcher’s abilities to reflect experiences and realities of the lives 
of differently identified individuals. But it is also true that we often do not recognize 
patterns in our own behavior and discourse within our various groups, and we may 
inadvertently ignore an important daily practice because it seems so obvious. I think 
multiple forms of research performed from differently situated researchers are important 
(taking into consideration limits to time and resources) for recognizing patterns, for 
generating new knowledge and discussions. Research also entails encounters and 
interactions that produce new relationships, events, injustices and possibilities. These are 
processes and outcomes that are difficult to predict. The power relations within these 
processes are not accurately understood by listing various characteristics and positionings 
of the researcher and researched. Such lists also do not explain who I am/they are and 
why I work in Mozambique. Yet behind every research process is a history, personal yet 
socially constructed, that helps explain ‘how did I get here?’ 
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 Alternatively, some feminist scholars weave narratives about themselves into their 
interviewing process (a form of sharing experiences with ‘the researched’ so that they 
may research us) or into their final writing. I have attempted to assemble key events and 
moments that shaped my interest in Mozambique in an effort to identify a partial context 
and a history grounding this research.  
I grew up on a small farm in upstate New York, where my family grew much of 
our food, but where we did not depend on farming for income. I spent much of my time 
outdoors playing in streams, wandering through the woods and fields and snacking on 
wild edibles. I hauled and stacked firewood, cleaned animal pens, fed animals, collected 
maple tree sap, carried water, weeded fields to support the day-to-day workings of the 
farm. I devoted my time indoors to reading books, playing music and processing food 
(shelling nuts, canning food, baking) and cleaning.  
I had access to education and I enjoyed reading in public libraries. I was most 
fascinated with my desk globe, atlas and books on ancient Greece, Egypt and Rome. 
These books shaped my sense of ‘self’ and of ‘other’ people in other places. My aunt’s 
stories about her development and activist work with fishing and farming communities in 
the Niger Delta also shaped my curiosity about people who farm in different ecological 
areas. My parents encouraged me in school and defended me when the education system 
did not work in my favor.  
I won scholarships to attend elite secondary, undergraduate and graduate 
institutions, partly because I knew that my parents would not be able to pay the standard 
tuition at these places. I struggled to relate to the majority of my classmates at these 
institutions who were from much higher socio-economic classes. After taking time off of 
school to care for my mother who eventually died of cancer, I became engrossed in music 
and my studies. While some of my classmates did not take advantage of the travel and 
study opportunities offered by these schools, I applied for these opportunities and 
participated in student exchanges in Sweden and England and collegiate foreign study 
programs in southern Africa and the Czech Republic. 
During my initial visit to southern Africa in 2003, I was mostly fascinated by the 
languages, bodily movements and ecologies that I encountered in my day-to-day 
activities at the University of Pretoria and on field trips to Namibia, Swaziland, 
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Mozambique and many locations in South Africa. Learning a modest amount of Tswana, 
absorbing massive amounts of starchy corn meal (called “pap” – xima in Mozambique) at 
dinner and breathing heavily polluted air while hosted in the Mabopane Township of 
Pretoria, I found the tiny details more interesting than our program director’s fascination 
with African wildlife and with shanty town poverty encircling Johannesburg. A well-
meaning Quaker, he constantly gazed on black, poor Africans as examples in his lectures 
on African political economy, pointing out the state of their housing situation to students. 
He held religious convictions that construct philanthropy within a particular way of 
seeing. 
 This made me uncomfortable, both because I am agnostic and because it evoked 
similar feelings that I had felt as a guest in wealthy classmate’s homes or in the homes 
that my father built for the wealthy in Connecticut. I think my biggest “axe to grind” or 
underlying ideology that biases my analysis at times is my urge to expose those in more 
privileged positions to similar discomfort, to make them know that others in the world do 
not think and live as the privileged imagine they do. I revel in this awkwardness, not as a 
form of retribution, but as an opportunity for communicating and learning across 
difference on terms not set by those who normally set them. 
Students in the southern Africa program paired up in tents during field trips and I 
shared a tent with the only Native American student in the group. She complained about 
the way that the director spoke about Africans living in shanty towns with such “pity” 
and using this as a reference point of contrast for the predominantly privileged students. 
Her grandmother lived in similar housing on a reservation in the US. The director became 
frustrated with her timid comportment in group discussions, but she feared speaking her 
mind. Sharing many moments with her during the program immediately complicated my 
understandings of race, nature, class and identity.  
Most students in the group were white and they were environmental studies 
majors. The day-to-day lives of our host families and of other people we encountered on 
our extended field visits were often secondary concerns for my fellow students, who were 
more interested in studying wildlife conservation and large-scale environmental problems 
such as urban pollution, and alternative energy production. I constantly asked questions 
and attended social events with my host family as much as possible because this seemed 
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to be the element that I never experienced in the classroom. One cannot be told about 
day-to-day life, one must perform it with one’s body (even if the experience will be very 
different because of racial, sex or other categories). My curiosity about people (in 2003), 
did not emanate from religious conviction or a “helping imperative” described by Barbara 
Heron (2007). She argues that the “helping imperative” is a gendered, racially-charged 
and sometimes religious imperative that places certain people (white Canadian women in 
her study) in a presumptive position of helping ‘other groups’ elsewhere (with 
problematic roots in Colonialism and whiteness).  
City and country folk in southern Africa knew much more than I did about how to 
get by in these spaces, and I have no personal conviction to promote religion or to assume 
that I know how to or can or should ‘help.’ But Mozambique triggered a “helping 
imperative” in me that I feel I must disclose as one of my motivations for deciding to 
focus my subsequent research there. 
Driving in the sand tire tracks through grassy fields near Ponto d’Ouro, 
Mozambique in 2003, I wondered where the markets were. I wondered how many kids 
had stepped on land mines left in the area from the war. The director and South African 
graduate students were on edge because of the lack of infrastructure, the tendency of 
Mozambican police to pull over SUVs with South African license plates, and other 
events. To this day, I cannot articulate why I decided during that trip to work in 
Mozambique for as long as possible. More than in any other place, I felt the least certain 
about who I was and what I could know. Upon my return to my university in the US, I 
made plans to start learning Portuguese. I also learned more about elite African women’s 
reactions to white Western women who had bad cases of the “helping imperative” and 
about the complexities of activism and collaborative research through further 
coursework, internships and pilot research in the United States and in Mozambique. 
These experiences did not lead seamlessly to this dissertation. My experiences as 
a former student of anthropologist and religious studies scholar Ifi Amadiume, who is an 
ardent critic of white do-gooder women in global women’s rights initiatives, led me to 
retreat temporarily from academic inquiry entailing ‘Others’ in order to avoid 
perpetuating cultural imperialism and classism. Amadiume (2000, 12-13) expressed 
continued frustration with “bourgeois women saying that women’s differences have 
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finally been resolved and that women are now the same everywhere.” The role of white 
western women remains problematically linked to colonial ‘civilizing’ missions and 
continually constructed ‘bourgeois’ obligations to address widespread inequalities (Heron 
2007, 31). A white feminine imperial gaze from the colonial era still haunts 
research/tourist/development encounters to this day. In many ways I repeat aspects of the 
colonial history of white women who embarked on work and philanthropy in “exotic” 
colonized places in order to contribute to the construction of white, gendered and classed 
bourgeois subjects within the capitalist relations of colonial empire (see McClintock 
1995; Stoler 1995). After careful consideration of the power-laden history and the 
ongoing politics of development and geographical research, I agree with Ferguson (1998, 
109) that solidarity must be “struggled for,” not assumed or “automatically received” (see 
also hooks 1984; Miles 1996). 
For the purposes of my analysis, however, I must disclose additional factors that 
reveal further motivations driving my research. One of the reasons that I include myself 
within my analysis is because I am “implicated” in the processes that I am studying. 
While conducting research on the politics of access to GIS in Mozambique in 2006 I 
became ill and eventually flew from Beira to Maputo for medical attention. My previous 
undergraduate advisor contacted his acquaintance, the director of a national 
environmental organization Justiça Ambiental (JA!) in Mozambique, to help me find a 
doctor. I stayed with the director’s family for a week while I recovered. I maintained 
contact and friendship with this family and returned to Maputo in 2007 to serve as an 
intern with JA! to decide upon a dissertation topic. My friendship and occasional 
assistance within this organization raises ethical dilemmas similar to those described by 
Judith Stacey in her famous article titled, Can there be a Feminist Ethnography? (1988). 
Working closely with the people and organizations at the center of one’s research can 
create more vulnerability than distanced and objectivist research (ibid.). 
For example, I broadly support JA!’s efforts towards environmental justice, but I 
often disagree with particular strategies, points of view and actions of individuals within 
the organization. When I highlight these differences, especially as this group and others 
in women’s and other environmental organizations in the country are engaged in ongoing 
projects, campaigns and struggles, my intention is to catalyze deeper reflection and 
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conversation. Ultimately I want their work with local communities to produce powerful 
new alliances and strategies for social and environmental justice (defined collectively), 
but with careful attention to whose justice is served in which contexts and with which 
practices. But my findings can also be appropriated to undermine the organizations’ 
efforts (funders can read critiques against the group and withdraw support, etc.), and 
findings can create tension in our long-term friendship and collaboration (Ellis 2007). I 
have worn out my welcome on more than one occasion with this organization, but the 
director views me as a student and a young person who continually makes errors and who 
should be allowed to make such errors to a certain extent. What’s more, collaborations 
entail complex power dynamics across nested positionalities linked to race, urban/rural 
and nationality categories. 
Barbara Heron (2007) conducted her research on whiteness, gender and Canadian 
development workers with respondents who had worked in the development sector but 
who were no longer working in this industry. For Heron, the fact that they were no longer 
currently working as consultants created temporal and physical distance for her research 
subjects, because the imperative for these women to keep working within these contexts 
was no longer there.  This is not the case with my research. The people with whom I 
worked are currently engaged in ongoing projects, movements, businesses and daily 
politics. This raises several ethical issues, two of which I highlight here. First, is the 
dilemma of “pit[ting] the words of African people…against the views of” development 
workers or others engaged in various interventions in order to bolster my own analysis 
(Heron 2007, 20). The people in this research are still involved in ongoing struggles to 
make projects, livelihoods, agendas and visions (of how forests or social justice should 
be) survive in the face of networked political, economic, ecological and ontological 
domination. I argue in Chapters V and VII that activists, loggers, NGOs and people in 
Muzo and Nipive continue to operate within an evolving field of patron-client 
relationships. Pitting one group against another is dangerous. That said, these actors do 
just this every day in their own form of oral, written or other denunciations and 
juxtapositions. I am, therefore, not the only piece of this assemblage making pitting 
various perspectives against others. 
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The second ethical matter is the problem of translating or speaking for ‘culture,’  
and the simultaneous risk of coming across as knowing ‘culture’ better (e.g. than urban 
Mozambican activists or district government officials), given my positioning as one of 
the most obvious outsiders in this context (see Marchand and Parpart 1995; hooks 
1989/1992). Any form of writing about others (even when providing direct quotes) is a 
partial representation of others (see my discussion above concerning the power-dynamics 
and problems of positivism and objectivity). My goal in this dissertation is to provide my 
own situated observations of practices that I believe are not normally discussed in various 
venues concerning nature, justice and society. I reflect upon certain practices and their 
impacts and implications for a range of human and nonhuman actors, but this is not an 
attempt to generalize about particular groups. There is also a risk of assuming a “self-
righteous moral high ground” in this work in a way that can pitch myself in comparison 
with various other actors working for social and environmental justice (see Ware and 
Back 2002, 8,  in the context of anti-recist activism and whiteness). As I critically 
examine the actions of specific individuals, many people in and beyond Mozambique 
have confronted me about specific moments when my own actions were (unintentionally) 
disrespectful, harmful contradictory and highly problematic. 84 Such are the risks (born 
unequally) of engaging in articulations across positioning and power—articulations that 
are “non-innocent,” “contestable,” hard work and that bear the risk of failure (Haraway 
1992, 314-5).  
These tensions were particularly apparent with regard to my work with staff in 
ORAM’s provincial office in Zambézia. The director of Jutiça Ambiental connected me 
to ORAM’s Provincial office in Zambézia in August 2007. I visited Muzo locality and 
the Gilé National Reserve with ORAM’s forestry technician and driver in order to 
understand how they integrate land, natural resource and gender equity projects. ORAM-
Zambézia’s director agreed to let me observe their work in the two study communities as 
well as in their offices in Quelimane. ORAM staff introduced me to the two study 
‘communities,’ leading members of these communities to think that I worked for ORAM 
despite many clarifications to the contrary. One could argue that I avoided conflicts of 
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interest by not being formally employed by ORAM or expected to produce particular 
results pertaining to a narrow framing of particular activities. But the lack of such an 
understanding meant that my preliminary findings would not, in the opinion of higher-
level staff, bear heavily on funding reviews or other performance indicators. My work 
with ORAM-Zambézia is characterized by complex formalities and informalities, 
friendship, mutual support, fear, professionalism and other dynamics. I cannot detail all 
of these dynamics, but I will highlight these relationships further in Chapters V and VII.        
 The experiences examined above, from my undergraduate study abroad 
experiences to my collaborations with JA! and ORAM, represent crucial contexts for 
understanding my work in Mozambique. Through them I seek to locate power 
imbalances and to interrogate the ethics and implications of this research project (drawing 
on ideas such as feminist standpoint theory and situated knowledge). While the initial list 
of my positionalities and my narrative may provide insight into who I think I am and how 
this may affect my motivations for the research and my research analysis, these exercises 
say nothing about who those that I encounter think I am and what they think my 
motivations for research are.85 The form of reflexivity and narrative above is to some 
extent, navel gazing and egocentric. I find the work of post-colonial scholars such as bell 
hooks and others particularly useful for highlighting this fact. I elaborate this point 
further in relation to the ethics of research conducted in ‘Illiberal’ contexts in section 4 of 
this chapter. Drawing on my positioning outlined above, I now turn to the politics of 
developing research questions for this project 
3. The Research Process 
The Politics of Research Questions: “Safe” Questions for Whom? 
The research questions for this project changed between 2009 and 2010 in 
response to the concerns of the ‘community members’ and activists with whom I worked 
and my own observations and interests. As I mentioned above, during my exploratory 
phase in 2007, I visited ORAM’s provincial-level Zambézia office. My preliminary 
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conversations with ORAM-Zambézia staff indicated that ORAM’s national gender 
programs (focusing on HIV/AIDS, domestic violence, etc.) were largely separate from 
their land and forestry initiatives, raising questions about the possibility of integrating the 
new Family Law (RdM, lei nº 10/2004) with their other land delimitation projects, as a 
way of linking their gender activities more explicitly to their ongoing projects. 
I wanted to understand how gender and other axes of difference shaped land and 
natural resource rights and access in the context of the Land Law (RdM, lei nº 19/1997), 
its recent modifications (RdM, decreto nº 1/2003; RdM decreto nº 50/2007) and a new 
Family Law (RdM lei nº 10/2004) that reinforced women’s rights to land and natural 
resources (particularly those in native miombo woodlands). My three central research 
questions were:  
(1) How are rural development organizations communicating and implementing 
the Family Law in rural communities where they are currently mapping land 
rights?  
(2) How do gender-equity initiatives articulate with power relations at the 
community level in different lineage traditions?  
(3) What are the impacts of these dynamics on natural resource access, use and 
control at the local scale? 
These questions were acceptable, interesting and safe according to my collaborating 
institutions in Mozambique: Eduardo Mondlane University (UEM) and ORAM-
Zambézia. While I was very much interested in family policy and its impacts on diverse 
gender relations and land and resources, I was also interested in the proliferation of 
illegal logging after I read MacKenzie’s Chinese Takeaway report and the implications of 
this for gendered resource use and claims. Delving into this topic, however, would have 
been impossible due to the political positioning of my collaborating institutions. UEM is 
the core state University with very strong ties to the ruling Frelimo party, and most 
foreign academic researchers must gain research permissions through contacts at UEM 
(although the proliferation of universities in the country is gradually decentralizing this 
process). ORAM, while technically a national NGO, also has complex ties with 
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Frelimo.86 The links between illegal logging and top FRELIMO officials, including 
Bonifácio Gruveta, a war hero and powerful former governor of Zambézia, rendered the 
possibility of another white foreigner reporting on the timber trade to be impossible.  
Research questions (1-3) were acceptable to UEM and ORAM-Zambézia because 
they ostensibly posed no threat in the opinion of state actors and development 
organizations alike. On one hand, the potential results would affirm the positive impacts 
of these laws and their dissemination. On the other hand, the results would identify 
problems that state actors or rural development organizations could use to justify further 
development project interventions that require more funding to ‘improve’ the situation on 
the ground (see Li 2007 regarding the notion of 'improvement'; and Mitchell 1995 
regarding the creation of objects of intervention). My questions, therefore, mirrored 
typical questions raised in donor evaluations of development projects. Mozambicans are 
well practiced in accommodating and performing the daily disciplined rituals required in 
frequent foreigner-led evaluations of ‘proper development’ practice (see Hanlon 1991, 
1996; Hanlon and Smart 2008; Sidaway 1992; Igoe and Kelsall 2005; Wrangham 2004). 
Evaluations of donor programs are common performative features of Mozambique’s 
landscape. Even if my potential results posed not technical, but political and ontological 
questions (as most critical political ecology should), Tania Li (2007) and countless others 
have demonstrated how easily such critiques are “rendered technical” within the broader 
development context. In summary, questions 1-3 are interesting to academics and 
practitioners and I was genuinely interested in critically analyzing them, but they were 
situated within a broader context of “anti-political” development evaluation (see 
Ferguson 1994) and they were generated without the community members with whom I 
worked. 
I selected the two community project sites in consultation with ORAM-Zambézia, 
after the research had started in 2009 (see Chapter II).87 The research questions were, 
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department of agriculture. 
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therefore, not co-developed with the community members about whom the research 
concerned. In terms of the varying degrees of participation in research (such as 
participatory action research or PAR), my project was not very participatory (Kindon et 
al. 2007). In this sense, I am guilty of what Geraldine Pratt (2000, 639) refers to as 
“practice [that] continues to be that of colonizing humanists.” My project was initially 
highly structured due to the requirements of my research institution and funders, but my 
ethnographic observations support a post-structural understanding of ongoing processes 
in the research sites. My work lies, therefore, in a contradictory zone, complicating 
boundaries between rational/structured/humanist and emotional/processual/postructural 
epistemologies.88 
As my fieldwork progressed, the Family Law (nº 10/2004) remained a key focus 
of my research. But due to its limited implementation in most rural areas in Mozambique, 
I found that men and women in Muzo and Nipive were more interested in addressing 
current pressures on their natural resources and land rights (such as logging activities by 
actors internal and external to the communities and private company and ‘State’ attempts 
to allocate peasant land for eucalyptus production).89 As I observed my host institution 
ORAM-Zambézia’s activities, I soon realized that many rural development and 
environmental activists in Mozambique were shifting focus towards recent land grabbing 
and heated debates about forestry politics (see Chapter III). Foreign academics and 
development experts catalyzed some of this interest by asking for on-the ground 
information about land grabbing.90 Organizations such as ORAM rightly suspected the 
coming shift in development buzz and realized that new sources of funding would be 
allocated for projects, conferences and other initiatives to address land grabbing. Thus, 
my project also expanded to focus on these specific changes in emphasis on resource and 
land pressures. This is in part an effort to be more accountable to the interests and urgent 
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 Community members also constantly lamented their lack of access to trained nurses and nutritious food 
(particularly meat). The phrase “nós não temos caril” (we don’t have meat—or sauce for dipping boiled 
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 I helped prepare the English version of a presentation for ORAM-Zambézia’s director, Laurenço 
Duvane’s presentation at a land grabbing conference in Cape Town, South Africa in March 2010. 
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needs and realities of the research participants, but it also reflects a broader structural sea 
change in research foci in an historic shift in critical development studies.  
My project expanded based on my preliminary observations in the first few 
months. I shifted my focus to the following research questions (listed in Chapter I): 
(4) In what ways are Mozambican forest landscapes being transformed at the 
intersection of international climate change agendas, the recent “global land-
grab” trend and the strengthening bilateral relations between Mozambique 
and China? 
(5) How is the logging of native species and the planting of nonnative tree species 
in rural Mozambique affecting gendered natural resource access and land 
politics? What are the implications of these dynamics for social equity and 
livelihood ecologies? 
(6) How do Mozambican environmental movements, NGOs and the Mozambican 
state mediate global dynamics affecting forests and the people living in 
them? What does this tell us about their conflicting visions for the future of 
the country’s forests? In what ways are these different forest visions 
gendered? Where do material and symbolic conflicts over forests play out 
and why?91 
Questions 4-6 emphasize relationships and practices shaping people and their 
environments in a particular historical context, and they build heavily on research 
participant concerns. I conducted research on questions 1-6, intensifying my focus on 
questions 4-6 in the final months of my work. In total, I conducted two months of pilot 
study, fourteen months of primary fieldwork and two months of follow-up and 
preliminary results dissemination. Before turning to the details of specific methods used, 
I first explain my choice of study location. 
Study Location Selection  
My core study locations included: 1) Mozambique’s capital Maputo, 2) 
Zambézia’s capital Quelimane, 3) the district seats of Maganja da Costa and Gurué and 
4) select povos within the localities of Muzo and Nipive. I began my core research in 
Maputo in September 2009. I interviewed government officials and members of the 
national women’s and environmental movements in order to assess their perspectives on 
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 I use the term ‘where’ in both a literal and a more open-ended sense. 
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land, family and environmental legislation and their conflicting visions of social justice 
and nature. I conducted archival research in the now defunct Land Studies Unit (NET – 
Núcelo de Estudos de Terra).92 I observed a gender training session for district 
‘paralegals,’ taught by Terezinha da Silva of Women and Law of Southern Africa 
(WLSA-Moçambique) at the Centro de Formação Jurídica e Judiciária (CFJJ). I remained 
in Maputo longer than anticipated due to the 2009 national elections. Different political 
groups were traveling through rural areas to ‘educate’ rural communities about how to 
vote and they stated that ‘outsiders’ would try to prevent people from voting. Working in 
rural areas during this time was therefore much too risky. By November I moved to my 
core study region, Zambézia province. 
I initially chose Zambézia based on its mixed lineages, ecologies and unique 
historical context. Zambézia consists of primarily matrilineal family structures with 
pockets of patrilineal and mixed lineage systems (most of southern Mozambique, south 
of the Save River consists of patrilineal practices) (Negrão 2003; Waterhouse and 
Vijfhuizen 2001). Lineage was important to my first three research questions because of 
my focus on gender, marriage law and land inheritance and resource rights (see Davison 
1988; Negrão 2003 for discussions of the roles of lineage in resource and land access).93 
Zambézia also has abundant, yet rapidly changing miombo woodlands (Kloeck-Jenson 
1998; Mackenzie 2006), and most of the people in the province engage in subsistence 
farming and fishing (INE 2007). As I outlined in Chapter II, the province is the poorest in 
the country and has high levels of open political resistance to the Frelimo party (Chichava 
2007a; Vail and White 1980).94 
As I mentioned earlier, I chose two comparative community study sites with the 
help of ORAM-Zambézia. Logistics largely shaped my choice. I needed to be able to 
drive a motorcycle to a district town and access an office to back up data, access the 
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 NET archives are now housed in a different department of UEM. 
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 Earlier traditions in anthropology attempted to determine the functional purpose of different lineage 
systems, but I understand lineage as always changing its symbolic meaning and material significance 
through day-to-day practices. 
94
 This was most recently symbolized by the 2011 election of Manuel de Araújo of the Movimento 
Democrático de Moçambique (MDM) party as mayor of Quelimane, the capital of the province. 
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internet, recharge batteries and safely store valuable equipment. ORAM-Zambézia had 
closed several offices since my initial visit in 2007.95 They could not afford the overhead 
of maintaining a small office and staff in districts throughout the province. In Chapter 
VII, I explain the significance of these closures for their relationships with rural 
communities. I asked to work in a community where ORAM staff faced significant 
difficulty in achieving project goals and in a community where they thought they had 
achieved their mission very well regarding the relative success of disseminating land law 
information, including gender as a focus in their work and in achieving related projects 
regarding natural resources). We conducted preliminary visits in three communities, one 
in Maganja da Costa district, one in Mocuba district and one in Gurué district. Muzo 
community in Maganja da Costa seemed to be the most challenging for ORAM staff 
members, as their 33,000ha community-based forestry concession project had stalled (see 
Chapter III). Nipivi community in Gurué expressed the most interest in participating in 
the research. Women in this community were much more vocal than in my meeting in 
Muzo and asked critical questions. My visit to the community in Mocuba district was 
very intense. An ORAM staff member lectured community leaders on their complicity in 
the illegal timber trade. Furtivos from Maputo participated in the community meeting, 
posing as members of the community in an effort to monitor our visit. The atmosphere 
was so tense, that I decided not to work in this community for my safety. Yet this 
experience informs my analysis of how members of ORAM interact with local 
communities (I discuss these dynamics in Chapters III and VII). Based on these initial 
visits, I selected Muzo and Nipivi communities. Both communities had interacted with 
ORAM, but in the context of very different types of projects. In Gurué this amounted to 
delimiting land and forming a land committee and farmer’s association, while in Maganja 
da Costa the European Union was funding the ACODEMUZO forest concession. 
As I mentioned in Chapter II, Zambézia’s history is unique. Because of the 
presence of the independent Prazos along the Zambézi river and Portugal’s inability to 
completely regulate these companies/plantations on the ground, Zambézia includes zones 
where Portugal had more control over labor etc. (such as in the area of Maganja da Costa) 
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 The remaining Zambézia offices in 2009 were in Quelimane, Mocuba, Gurué, Maganja da Costa, Alto 
Molocué, Nicoadala and Morrumbala. 
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and zones where the Prazos dominated (Chinde, etc.) (Vail and White 1980). There were 
different phases of labor demand and flows in the province’s history. People near 
Quelimane and in the south of the province were tied to the Prazo labor system many 
decades before the ‘Anguru’ of the interior and northern sections (i.e. Gurué) of the 
province were brought into the plantation system (see Chapter II). Many in the north of 
the province fled to Nyasaland (Malawi) and others were transported to the mines in 
South Africa. My two study locations thus had different historical experiences of forced 
labor centered on two different nodes of male migrant labor demand (sugar and tea).  
In Maganja da Costa, there was a period of more intensive relations with Portugal 
and some men were sent to South Africa, fled to Malawi, worked near the rice, copra and 
cotton plantations in Nante or were sent to Luabo to work with the Prazos. In Gurué, 
some of the population fled to Malawi, others worked on the tea plantations in Gurué and 
a much smaller portion worked in the Prazos along the Zambezi River. As mentioned in 
Chapter II, Africans from central and northern Zambezia (called Anguru), were 
considered ‘savage’ and unclean by the workers from Sena and southern Zambézia, as 
their contact with the Portuguese was much later than along the Zambezi (Vail and White 
1980). The northern hillier geography was considered more isolated and distant from 
colonial influence (although there were frequent raids for the slave trade) until the early 
20th century, while the aringa system arose in greater proximity and relational flows with 
the convergence of African and Portuguese influences. These distinctions are overly 
general, but they provide the contours of different historical and geographical contexts 
that shape the two study sites, and provide significant material and symbolic analytical 
contrast. 
Additionally, in terms of ecology, the two study sites are quite different. 
Zambézia is broadly divided into alta (high) Zambézia and baixa (low) Zambézia. Alta 
Zambézia contains Mt. Namuli (approx. 2,419 m), the country’s second highest 
mountain, and has an annual rainfall of up to 3,000 mm, a mixture of deep red and sandy 
white soils, significant erosion, and limited native forest resources. Baixa Zambézia is 
much drier (between 800 mm and 1,200 mm of annual rainfall) and contains more intact 
miombo forests in its wetter areas. Muzo community in Maganja da Costa district is 
situated in baixa Zambézia in a dense miombo forest with many patches of closed 
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canopy. The soil is mostly sandy and low in nutrients. Changes in elevation throughout 
the community are not significant enough to promote significantly different growing 
conditions for different crops. The primary crops in the higher and drier areas are cassava 
and nhemba and mbwerri beans and some sweet potato, tomatoes and corn. In the low-
lying areas, there are more squash, corn and bananas and sugar cane. 
Nipive community in southern Gurué is in the alta Zambézia zone where there is a 
much greater change in elevation within the community and families have many more, 
but smaller fields than in the Muzo context. The community had experienced a drought in 
the months prior to my arrival, but this upland area has much higher prevalence of rain, 
yet is far enough from Mt. Namuli to be outside of the reach of Namuli’s orographic 
precipitation effects. Mapira is much more common in Nipive than in Muzo. Nipive is 
more densely populated and contains much less second and third growth forest than 
Muzo (see Chapter II). 
Beyond the specificities of the two different community sites, Zambézia province 
is the site of the most well-known series of investigative reports on Chinese-led illegal 
logging in the country (Mackenzie 2006, 2009; Mackenzie and Ribeiro 2009), and 
several foreign exotic tree plantation companies operate in the province (my calculations 
from public and confidential sources indicate that in 2011, exotic timber companies 
claimed at least 463,844 ha of land in Zambézia) (see Chapter VI for more details). In 
sum, the two different communities include a range of different lineage practices, 
histories and ecologies, but both communities were tied to interventions by ORAM-
Zambézia and other NGOs and to broader, more global interventions related to forestry 
and other development initiatives.96 Despite these multi-scalar interventions, both 
communities were considered by local governments and by community members to be 
more “fora” (outside) of the reach of the responsibilities and benefits of ‘the State’ and 
other NGO activities than most areas. Given these case study contexts, I now turn to the 
process of defining research subjects under IRB protocol.  
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 It is inappropriate to divide these spaces into sets of independent and dependent variables for inferential 
statistical analysis due to the different histories of these sites and due to the overall analytical purpose of 
the project. 
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Defining the “Research Subjects” 
Prior to conducting fieldwork, I followed Institutional Review Board (IRB) 
protocol and developed a detailed proposal discussing power imbalances between myself 
and the research participants, distinguishing the different subject populations (community 
members, NGO workers and activists, and experts and academics). The research engaged 
three broad categories of “research subjects”: 1) members of the Chuabo/Nyaringa and 
Lomwé ethnic groups living in Nipive and Muzo communities (Category A), 2) staff 
from ORAM-Zambézia and district and provincial government officials, extension 
officers and others who maintained working relationships with members of Muzo and 
Nipive communities (Category B), and 3) land, environment and gender policy experts 
working primarily in Mozambique’s capital, Maputo as lawyers, scholars, political 
leaders, activists, business professionals and civil society association leaders (Category 
C).97 I created these categories in order to assess different “benefits” and “risks” to 
research participants under IRB protocol. 
Within Category A, reading and writing skills in Portuguese are limited and the 
majority of women living in rural areas in this region speak very limited Portuguese as a 
secondary language due to their disproportionately limited access to migratory work and 
education (INE 2007; Sheldon 2002). In Muzo, there is a mix of Lomwé, Chuabo and 
Nyaringa languages spoken (partly due to the massive population displacements and 
migrations in this area during the civil war) and in Nipive the population speaks Lomwe. 
My skills in these languages were limited, and improved over time as I lived in Nipive 
and Muzo. For select interviews and surveys it was necessary to hire translators, which 
shaped the kinds of results obtained. 
Category B included members of various ethnic groups throughout Mozambique 
ranging in age from the mid-twenties to the early forties. Most participants in this subject 
population had at least secondary (district and local officials), undergraduate or graduate 
level education and spoke and wrote Portuguese fluently. These groups include a range of 
                                                           
97 Many individuals do not easily fit into one category, and the actual research encounter includes a much 
wider range of people than those defined as research subjects. These include: drivers, cooks, translators, 
teachers, extended family living outside of these communities, health workers, timber bosses and 
furtivos, etc. 
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party affiliation, class positioning and experiences in rural and urban areas, and many of 
them speak one or more African language, though not necessarily from the Zambézia 
region. Category C included individuals with much more experience living in Maputo 
and most had traveled internationally for work and pleasure. Under standard IRB 
assessments, Category A represents the most “vulnerable” population because of poverty, 
while Category C represents a less economically vulnerable category, but individuals can 
still face political persecution across all categories. Under IRB assumptions, Category A 
requires the greatest “protections” when developing research design.98 Accessing these 
groups required significant political negotiation. 
Gatekeepers, Permissions, Recruitment and Consent 
 Gaining permission to conduct research is not a technical, but a political process 
in which positionality, performance and rubber stamps are very important. A renowned 
history professor and former land rights specialist hosted me at UEM for the Fulbright 
Fellowship. He connected me to his friend (His Excellency) the Vice Rector of UEM, 
who directed UEM’s public affairs staff to write a supporting document to introduce my 
research project to provincial, district and local-level authorities. My meetings with 
officials representing the Mozambican state concluded with the stamping of my 
supporting document. In previous years, officials and police have sent some of my 
colleagues back to Maputo if they did not carry a document stamped by high-level 
government authorities to conduct research. Because UEM is the primary government 
university with strong ties to Frelimo interests, and despite my repeated clarifications in 
local meetings and in day-to-day conversations, locals often interpreted my stamped 
document as a government mandate that they cooperate with my project. I repeatedly 
clarified that people who work for the government gave me permission to do research in 
Mozambique, but that this is not the same thing as the government mandating me to do 
research. These suspicions affected my performance of “standard” research activities 
such as surveys and semi-structured interviews. In this authoritarian context in which 
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 This category includes the greatest number of what IRB considers “vulnerable populations” such as 
pregnant women, children, the elderly and disabled (my study excluded prisoners and fetuses, also 
protected as vulnerable populations). 
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local and provincial spies operate (in what I consider an iteration of an ‘illiberal’ 
context), many respondents often lied. I gained the most insight into social and ecological 
dynamics through ethnographic work, but this too required a series of recruitment 
meetings and consent achieved through day-to-day interactions. 
Beyond government approvals, I held initial meetings with community leadership 
and members to gauge interest in the project. It is common in this region for people to 
openly agree to what guests ask as a sign of showing respect (especially in the presence 
of traditional leaders). Thus it was necessary to exceed IRB expectations of obtaining 
consent in community meetings.99 For example, when I wanted to learn how to plant 
peanuts, I had to ask local women if they would allow me to accompany them to their 
fields. Initially they refused, as they were afraid of being held responsible for any injuries 
or other unforeseen events. I respected these refusals. Eventually the matriarch in Muzo 
took me to her field to plant peanuts. She only let me work with the hoe for ten minutes 
before inspecting my hands for callouses and assigning me to a different task. After we 
successfully navigated this experience, word spread in the community and gradually 
more women invited me to their fields. Building on my ethnography of day-to-day 
activities, I eventually implemented a survey with translators from outside of the 
community.100 I treated informed consent as a process and not a single moment or legal 
document (Cahill et al. 2007). 
In addition to the use of a recruitment script, I had to use theater techniques with 
the translators in a series of three short skits to explain what the University of Oregon’s 
IRB board meant by ‘consent.’ I explore the analytical significance of such moments of 
articulation across difference in Chapter VII. In the first skit I acted as an extremely busy 
woman with a sick child on my back (using a cloth bundle), pounding cassava for lunch. 
The translators acted as “researchers” asking permission to conduct a survey/interview 
                                                           
99
 I understand research ethics as much more than procedures of consent. I struggle for a relational ethics 
supported by post-structural feminists and post-humanist philosophers (e.g. Whatmore 1997; 
Greenhough and Roe 2010; Massey 2004).  
100
 I chose researchers from outside of the community to maintain the confidentiality of survey respondents. 
Translators were chosen on the recommendation of ActionAid’s Maganja da Costa office and Conselho 
Cristão de Moçambique’s (CCM) office in Gurué. For more about the positionality of these translators, 
see Section 4 of this chapter. 
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that day. I responded that I might be interested in participating at a later time but that at 
the present moment I was too busy with my work to participate. The translators thanked 
me for my time and inquired about a better time to return. 
In the second skit the male translator played a man sitting in front of his house. 
The female translator and I approached him and asked if he would consent to 
participating in a survey/interview that day. He asked if we would pay him money for his 
participation and we responded that we were unable to do so. He replied that in that case 
he was not willing to participate. We politely thanked him for his time and then 
proceeded towards the footpath.101  
The third skit portrayed a woman who had consented to an interview, but in the 
middle of the interview she did not want to respond to a few of the questions. We asked if 
her hesitance meant that she was uncomfortable with the question. She confirmed this 
and the “researchers” said she did not have to answer the question. We asked if she might 
continue with a different set of questions. She said yes and we shifted to a different topic 
of the interview, which she found much easier to respond to. In summary, these skits are 
a small step towards exploring notions of consent, but they are a far cry from forcing 
IRBs to adjust the different notions of what consent might mean across diverse contexts. I 
realized much later that we had essentially performed and coached community members 
in ‘appropriate’ practices of how to decline to participate using local cultural references. 
More common refusals in local contexts might include witchcraft, running into one’s 
fields to avoid researchers or spreading lively rumors about the insidious intentions of the 
outsider researchers (see Chapter VII).  
In addition to these skits, I structured the survey process so as to avoid the 
problems perpetuated by many rural surveys conducted in the region (see Eliseu et al. 
1999 for a discussion of the challenges of implementing Scott Kloeck-Jenson's (of NET 
and the Land Tenure Center) survey in 1999). Implementing a survey at high speeds with 
a 4x4 and entering the community and leaving each day does not allow for ongoing 
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 We emphasized after this scene that when a household declines to participate I mark this down for my 
confidential records for the sole purpose of making sure not to inconvenience the household by 
inadvertently approaching the same household again. Such records would not be used to single out those 
who declined to participate to “punish” or “repudiate” them. 
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conversation with participants to gauge how well individuals understand the purpose of 
the work, and whether or not the research activity is accepted among diverse interest 
groups within the community. It also does not allow the research to adapt responsively to 
local concerns, needs and preferences.  
By sleeping in the community, washing clothes in the same areas and 
participating in church services in the same churches, we were more attuned to the 
ongoing activities and schedules of others in the community (adapting our timeline), and 
we were better able to hear the concerns of those who did not feel that they could speak 
up during the larger group community meetings in front of the local leadership. Figure 
4.1 shows the house in Muzo that I lived in for six months. As we walked up to 15km 
each day on foot or travelled by bicycle, we were able to greet different community 
members and explain what we were doing, answer questions and dispel rumors and find 
out about events taking place in a cluster of houses that day. Community members 
frequently asked us to clarify why we were there, the kind of questions we asked, the 
benefits and risks to them and our methods for participant selection. Sometimes they just 
wanted news from the area of the community where we were staying (the research was 
not their primary concern). 
 Regarding the research team’s comportment, I stressed that seeking meaningful 
responses from participants without intimidating or insulting respondents was important 
to ethical research.102 I stressed with team members that manipulating participants, lying 
to them, making false promises, taking advantage of anyone in the community would not 
be tolerated. Thus I took extra precautions to prevent the occurrence of harm to research 
participants and to the translators. In Chapter VII, I discuss how such precautions and 
preparations are limiting and restrict the agencies of people who engage in the research 
process (including those outside of the researcher/researched binary). Given these issues 
of gatekeepers, permissions, recruitment and consent, I now turn to the specific methods 
applied in the project. 
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 We also discussed the fact that if they were feeling tired or were having any difficulties with the work, 
that they could pull me aside and discuss their concerns so that we could adapt our approach to their 
needs (one translator became very ill with cerebral malaria during our work). 
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Figure 4.1. A View of My House in Muzo (2009-2010) 
 
Methods Applied 
My highly structured methodology consisted of a series of three phases with 
different objectives and techniques laid out in my funding proposals. My encounters with 
people and with nonhuman entities such as Plasmodium falciparum (malaria) and canine 
rabies meant that I constantly had to adjust my methodology. Adapting to the realities of 
the places/moments on the ground was both unavoidable and instructive for 
understanding the political practices and relations produced through research. Broadly, I 
applied a multi-sited mixed methodology to answer research questions 1-6. Beyond the 
mechanics of answering these questions, however, I wanted to do a history (or an 
analysis) of how certain institutions, practices, people and things are organized in ways 
that produce changes in landscapes, alliances and day-to-day practices. My motivation 
was to understand the effects/impacts of what people say and do. My goal was not to 
quantify or measure these changes, but to illustrate their effects on socio-ecological and 
political relations. I achieved this goal primarily through ethnography and by combining 
qualitative and quantitative methods at multiple sites. 
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I decided to combine these methods after considering feminist debates on 
methods in the fields of geography and anthropology. Combining methods does not mean 
hap-hazardly combining different techniques. Their combination involves fundamental 
epistemological contradictions. I agree with feminist political ecologist Dianne 
Rocheleau (1995, 458) who argues, “Many feminist geographers and political ecologists 
work in a boundary zone between positivist and critical paradigms, consciously 
combining critical theory, empirical fieldwork, and quantitative and qualitative analysis.” 
Rocheleau’s (1995, 463) work pays attention to “who counts, what we count, and how we 
count” and the ways we map. Feminists must reclaim these methodological tools towards 
producing other ways of knowing and possibilities – that is, alternatives to “objectivist, 
value-neutral epistemological positions” (1995, 452). Andrea Nightingale (2003, 86-7) 
argues: “When different kinds of knowledges are taken seriously and all are critically 
interrogated, richer results are generated, new interpretations emerge and the supremacy 
of any one kind of knowledge is challenged.” If carefully matched with the research 
questions and reflexively applied, mixing methods convincingly bridges the so-called 
quantitative/qualitative methods divide within feminist geography and within broader 
social science research, but this strategy does not resolve epistemological conflicts (see 
section 2 of this chapter). 
Ethnography 
Anthropologists and others have developed a wide range of ethnographic 
techniques that have been critiqued, revised and appropriated by scholars in a wide range 
of disciplines (see for example Geertz 1973; 1983, 1974; Malinowski 1932; Malinowski 
and Young 1979). Ethnographic techniques include participant observation, interviews, 
oral histories and other techniques, which can provide an in-depth understanding of local 
resource management, inheritance practices and reflections on development 
interventions. However, due to ethnography’s roots in the service of colonial empire, and 
the ways that ethnography often distances the researched from the researcher’s gaze (see 
Rose 1993), this method is deeply problematic and presents serious epistemological 
conflicts outlined in previous sections of this chapter (see Madison 2005 for an overview 
of critical ethnographic approaches in light of such conflicts). Feminist scholars/writers 
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such as Lila Abu-Lughod (1991) call for critical ethnographies that take situated 
knowledge and power dynamics seriously and that work to write different kinds of 
ethnography. As I outlined in section 2 of this chapter, there are certain power dynamics 
that problematize my research within contexts of race, class and the post-colonial context 
of Mozambique, as I am in many ways a complete outsider. One of the ways that I altered 
my ethnographic approach was through always clarifying in which activities I was 
allowed to participate and asking about which information could be shared. I drew 
heavily on critical ethnographic approaches (see Madison 2005; Visweswaran 1994; 
Wolf 1996).  
I participated in community meetings with timber bosses, NGO staff, 
environmental activists and government workers. I also participated in cultural events 
(particularly weddings and church services), farming and gathering forest resources with 
individuals and groups across different demographic ‘categories.’ I devoted the majority 
of fieldwork to these ethnographies in order to observe interactions between community 
members and various outsiders listed above. I worked in both community sites moving 
from one community to the other every two months for two reasons.103 First, I needed to 
observe different resource uses during both the wet (December through March) and dry 
(April through November) seasons.104 Second, based upon pilot research (2007), I found 
that visiting a community multiple times established trust. Many of my neighbors in the 
communities remarked, “You came back? We didn’t believe you. No one comes 
back.”105  
I participated in daily community chores, georeferencing these socio-spatial 
activities with a handheld GPS unit for triangulating interview data concerning when and 
where men and women access key natural resources (Nightingale 2003). In later phases 
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 I spent six months in Muzo including December 2009 and January, April, May, August and September 
2010 and four months in Nipive including February, June, July and October 2010. Following the two-
month schedule was not always possible due to events such as a cholera epidemic. 
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 Had I the resources and connections, I would have liked to work with Mozambicans who could conduct 
ethnobotanical research in both communities at the same time for a more thorough and quantitative 
account of resource use during the exact same time in the season (I couldn’t live in both places at once). 
105
 This should not be interpreted as approval of or satisfaction with my presence, rather it expresses 
surprise and curiosity. 
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of the research I conducted oral histories with different traditional leadership families in 
each povo, and with elderly individuals that agreed to participate. I voice recorded some 
of these oral histories and I recorded daily notes and observations in field journals, 
following Emerson et al. (1995). 
When the content of these histories or observations was not confidential, or when 
I had hand-drawn certain objects of significance, I shared these items in later meetings 
and conversations to facilitate further discussion or to find out if there were multiple 
interpretations or opinions about a particular practice or resource (see Figure 4.2). This 
practice was an attempt to demonstrate that I was not plotting against community 
members and that I was recording information accurately and consulting multiple 
perspectives rather than just the community elite.106 
I conducted oral histories, interviews and meetings in the communities. I selected 
participants based on their specific social/political roles and age. I conducted four group oral 
histories (centered on the traditional leadership’s family at the level of mwene and régulos of 
in Muzo’s three povos. I conducted three group oral histories with members of similar 
leadership families in the two povos in Nipive. While these seven group oral histories 
privilege the history of the community leadership, this information is important for 
comparison with documented delimitation data on community histories (as discussed in 
Chapter II, the histories of the region center on trade and kinship relations between ‘arriving’ 
mobile populations at key points in history).  
I also interviewed ten elderly men and women in both communities (within and 
external to the core leader’s family and including FRELIMO and RENAMO members) about 
their life histories (with key structural markers or prompts – marriage, independence, births, 
the civil war, etc.). The number of interviews was limited by the availability of translators, 
funding and respondent Portuguese speaking ability in cases in which I did not hire 
translators. These interviews provide more details that are commonly left out of the 
leadership narratives, and they include diverse experiences from the colonial period to 
present because of the age of the respondents.  
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135 
 
 
Figure 4.2. Field Drawing of Cachasso Brewing (to Provoke Conversation) 
 
I also performed a limited ethnography (two months - parts of November 2009 
and March 2010 and other short periods) with staff of ORAM-Zambézia (Tiessen 
2007).107 Drawing on participant observation and semi-structured, informal and open-
ended interviews (ten), I assessed their engagement with the two communities, in 
addition to their reflections on their work, their personal stories and their understanding 
of gender equity in the communities and within these local ORAM institutional offices. 
This institutional ethnography addresses my first objective of examining how rural 
development organizations such as ORAM integrate the Family Law with their 
community land rights and resource projects, and how they are mediating multiple 
pressures on land and natural resources in in rural community contexts. The interviews 
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 I agree with Tiessen (2007) that ideally, one needs much more time to conduct an ethnography of NGO 
institutions. My observations of these organizations are partial and limited. I was unable to observe how 
ORAM began its relationships with Muzo and Nipive communities (this would be useful for analyzing 
how the interventions in these communities took place. Both the NGO institutions and community 
members recount different dates and order of events regarding these interventions. But my presence as a 
white outsider would have seriously complicated ORAM’s attempts to connect with communities for the 
first time, due to fears of outsiders. 
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addressed the concerns of male and female project staff with regard to gender equity 
within ORAM and within the community projects, as well as their interpretations of the 
national legislation (an approach that follows Tiessen 2007). 
 I observed several meetings between the staff in these organizations and national 
and international level actors (funders, activists from collaborators such as JA! And 
others). I analyzed the practices of a land management committee (known as the G9) 
formed by ORAM in Nipive, and the forest concession community association 
(ACODEMUZO) in Muzo (I describe these activities in Chapter III). The day-to-day 
politics of these institutions are important for understanding how projects in communities 
are carried out. I also conducted semi-structured interviews with community court 
scribes, district-level judges, members of local government, and state employees such as 
professors, nurses and agricultural extensionists. These interviews included prompts for 
their accounts of their interactions within the communities on specific projects, 
reflections on their work/responsibilities, on the laws and on current events in and beyond 
the communities. Specific topics included clarifications concerning the cholera outbreak, 
community tribunal cases (I recorded data from scribe’s case notebooks), eucalyptus 
plantation plans, illegal logging and forest resource conflicts, gender and land rights and 
other topics. Interviews in local government offices (district courts) were followed with 
archival research, on court cases using the Family, Land and Forestry laws.108 I also 
conducted ten interviews with national-level activists, women’s organizers, academics 
and development practitioners (Category C). These interviews pertained to the Family 
and Land laws, and participant opinions of the current state of gender and natural 
resource/land rights in the country.  
These ethnographic approaches to studying practices and discourse in Muzo and 
Nipive, and NGO, government and activist offices enabled me to identify spaces and 
practices of analytical utility for the research. Combining observation with interviews and 
                                                           
108 This includes interviews with district judges, analysis of records of civil cases brought to the district 
court, as well as observed day-to-day interactions between the court staff, local officials and members of 
‘the public.’ I wrote extensive notes from observations of community-run tribunals and smaller meetings 
with traditional authorities concerning family, land and resource conflicts, and recent NGO-led 
workshops for community paralegals who serve as bridges between their communities and district-level 
authorities. These data are particularly relevant for understanding the power dynamics at play in spaces 
and moments that are not normally recognized as part of the broader legal system. 
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document analysis is a common methodological strategy used by political ecologists to 
“address technical field practice by rural people, state and NGO actors, and to inform 
policy and practice” (Rocheleau 2008, 718;  see also Schroeder 1999; Zimmerer and 
Bassett 2003). In my core empirical chapters I highlight key moments when these 
methods provoked conflict and elucidated dynamics that are typically not emphasized in 
research on forestry, land grabbing and other contemporary struggles. 
Surveys 
Once I had lived in the two communities and observed the activities of ORAM-
Zambézia, I then laid the groundwork for implementing a survey with both quantitative 
and qualitative questions. The survey instrument gathered data on basic demographics, 
family land inheritance histories, intra-community wealth stratification, sources of 
livelihood, reflections on the activities of NGOs and agricultural and forest resource use 
strategies and conflicts.109 I adapted a survey developed by a research team from NET 
and the University of Wisconsin-Madison Land Tenure Center in 1999 that assessed land 
conflict, land law awareness and cashew production in Maganja da Costa and 
Morrumbala districts (see Eliseu et al. 1999).110 This was the most culturally and context-
appropriate survey instrument available.  
Yet implementing these surveys was a complex task, in logistical, conceptual and 
ethical terms. Eliseu et al. (1999) reported several flaws in the survey that primarily 
pertained to its administration in the communities and the tendency of respondents to 
experience fatigue when responding to the questions and the errors and problems 
generated by Mozambicans administering the survey. Eliseu et al. (1999) reported 
incidences when translators were too tired to complete the surveys, or did not fill in the 
forms properly.111 Given these cautionary tales, I decided to personally conduct every 
                                                           
109
 The survey is a starting point for building a longitudinal study in the two communities depending on 
their interest. 
110 This research was carried out by scholars at NET (UEM) in collaboration with the Land Tenure Center 
at the University of Wisconsin-Madison. 
111
 In Mozambique, the recent agricultural survey (2009-2010) also posed problems for academics in 
Maputo, as they discovered that several research assistants falsified survey forms – one man found no 
one home to interview and proceeded to fill out the forms with no one from the family present. A child 
saw him do this, and when the PI arrived at the house to perform a quality check, she discovered that the 
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survey with my assistants, reducing the number of surveys conducted, but allowing for 
greater shared responsibility for most tasks. I also modified sections of the survey to 
reflect my research questions and correct for some of the issues raised above.  
Eliseu et al. (1999) carried out the research with translators whom they trained 
including several of ORAM-Zambézia’s staff. But I could not hire ORAM staff as 
translators, as this would create a conflict of interest (several questions referred to 
activities conducted by these organizations in the communities). I intended to hire 
university students from the region to assist with the surveys (to provide first-hand field 
experience), but my experiences with students studying in Maputo indicated that many 
students were unwilling to sleep in the forest and held classist attitudes towards the 
communities living in the forest. Additionally, most students had to attend classes during 
the months of the survey (April, May and August in Muzo and July in Nipive). I did not 
have sufficient contacts established with more local universities such as UniZambeze. I 
therefore adopted a different approach that I thought would partly address the issue of 
classism. I opted to hire community motivators. These motivators live in communities 
similar to the research sites, but they have been trained through participatory workshops 
with NGOs such as ORAM-Zambézia, Conselho Cristão de Moçambique (CCM) and 
ActionAid’s Maganja da Costa office to help communicate civic education programs, and 
to help organize their own communities around agricultural and other projects. They 
serve as the main contacts (aside from local leaders) between NGOs and their 
communities. They often have very minimal reading and writing skills, but have 
experience running meetings and speak Portuguese and their local language fairly 
fluently. The NGOs purposely select both men and women community motivators, thus 
increasing the likelihood of meeting my goal of having both male and female team 
members for the research. I needed to hire team members from the local region due to the 
specificity of the local languages spoken (Lomwé, Chuabo, Nyaringa), but who were not 
from the study communities due to the need to protect confidentiality. 
                                                                                                                                                                             
family had no recollection of the interview and the child informed the PI of the assistant’s actions. In 
urban areas, market researchers for private companies have similar problems with staff falsifying survey 
data. 
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Table 4.1 describes basic characteristics of each of the chosen members for the 
research teams. Team 1 worked with me in Muzo community in Maganja da Costa 
district and Team 2 in Nipive community in Gurué district.  
Table 4.1. Basic Background and Roles of the Survey Research Team Members 
Team 
1 
Name
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Sex Age Role in the 
Project 
Previous Employment Origin Literacy 
 Paulo M ~40 Translator, Survey Assistant Community Motivator 
Maganja 
district reads and writes 
Sarita F ~45 Translator, Survey Assistant Community Motivator 
Maganja 
district 
reads and writes 
with difficulty 
Sarah F 22 Cook/logistics Domestic, Sex Worker Mocuba district 
reads and writes 
with difficulty 
José M ~43 Driver 
Driver, community 
facilitator and project 
manager 
Maganja 
district reads and writes 
Félix M ~28 Driver Driver Maganja district reads and writes 
Team 
2 Tim M ~34 
Translator, 
Survey Assistant Community Motivator 
Gurué 
district 
reads and writes 
with difficulty 
Rosa F ~30 Translator, Survey Assistant Community Motivator 
Gurué 
district 
reads and writes 
with difficulty 
Fátima F ~18 Cook/logistics Domestic Gurué district reads and writes 
João M ~40 driver director of local NGO branch 
Gurué 
district reads and writes 
 
 Team members were selected on the recommendation of the local NGOs with 
which the community motivators worked. I met with each team member initially with a 
proposed salary and a description of the work and upon their acceptance of the position 
we scheduled a formal training. The training involved a review of the survey content, and 
we made corrections to the survey together based on predictions of how respondents 
would interpret and respond to the questions. I also stressed that they would not have to 
worry about filling out the survey or reading the questions, since I would complete this 
work. The importance was to focus on translation, ensuring the participants knew they 
could refuse participation at any time, observing material aspects of the household, and 
clarifying confusing moments in the process. This put the female translators at ease, as 
they were very perceptive and engaged household members, but did not feel comfortable 
reading or filling out forms while translating. 
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 I use pseudonyms to protect their identities. 
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 The sample selection was not random but stratified spatially to reflect different 
micro-ecological regions of the villages and to ensure the inclusion of households 
proximate and distant from the key leader’s houses (distance from these leaders can 
indicate status in the community depending upon a number of other factors). I set a goal 
of administering 90 surveys each in Muzo and Nipive. The National Institute of Statistics 
(INE) determined in 2007 that in the two povos where I conducted my research, there 
were 122 households in Impurucuma povo and 150 households in Muchaquiha povo in 
Nipive (272 total). Households in this region, however, are constructed differently than in 
the south of the country, and INE’s methods do not necessarily accommodate this fact. 
Most longstanding families in the communities are centered on a prominent matriarch’s 
house, with her married daughters’ houses nearby in a cluster. The daily chores of food 
processing and farming, while divided at times, often happen communally among the 
women, even if these women serve their husbands food in their individual homes in the 
cluster. This is much less pronounced in Muzo.  
The INE determined in 2007 that Negogo (viola) had 86 households, Maputhi had 
268 households and part of Julião was within this Maputhi figure (these were the three 
out of fourteen povos where I conducted research). These numbers were not made 
available to me at the start of the survey sample selection. I selected 90 as a target 
number because of time and resource limits and my estimates of the number of 
households based on my earlier ethnographic work in these communities. I generated a 
sample of ninety households in each community based on a walking tour of each 
community in which housing clusters of 8 to 12 were numbered and drawn out of a hat at 
random (Desai and Potter 2006). The team would identify 10 clustered houses, number 
the houses in no particular order and then drew 3 houses from the hat. We approached 
these three houses in order, knowing that some houses would decline participation, or 
that we might have to return at another time. Our team only completed 42 surveys in 
Muzo in April and May over 3 weeks because of a series of community events 
(weddings, a funeral), and one translator falling ill with cerebral malaria. It was necessary 
to return in August to complete 40 additional surveys (totaling 82 in Muzo). In Nipive, in 
about 3 weeks our team completed 60 surveys. I aimed to interview husbands and wives 
separately, but because of limited writing skills of the research team, we could not split 
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up and interview household members separately (see Pitcher and Kloeck-Jenson 2001for 
a discussion of the importance of gender disaggregated data). Following Peters (1997) I 
treated the ‘head of household’ as a question, not an assumed adult man or woman, 
leaving open the possibility that there might be more than one person filling this role. 
 The survey content included113: 
(1) A cover page with codes, GPS coordinates, date and weather (p.1). 
(2) Demographic data including household composition in terms of age, gender, 
civil status (and history), number of months within the past year residing in 
the household for each member and adult children of the ‘head(s) of 
household and their present location and demographics (p.2-3, 5). 
(3) Basic data on the birthplace of the male and female heads of household where 
relevant, the birthplaces of their parents, the date of arrival in the community 
if applicable and any history of displacement during the civil war (p. 4). 
(4) Measures of awareness of the 2004 Family Law and questions about rights of 
inheritance within the family or more broadly in the povo (p. 6). 
(5) Manual labor by household members for food cultivation, collective farming 
at church or school or for pay/food (canho canho), participation in non-
agricultural activities for income or hiring other for work in the family’s 
fields and the form of payment (Sender and Smith 1990) (p.7). 
(6) Critical crops for household consumption and for selling and desired crops for 
future cultivation, sale and storage of last season’s agricultural yield and 
whether or not seeds/fertilizers/pesticides were purchased (p.8,15,17). 
(7) An assessment of household member’s interactions with and perspectives on 
ORAM/ActionAid/ADRA/CCM/World Vision activities (key NGOs active 
in some community sites over the past 20 years), and the details of any trees 
or livestock the household received from these organizations (p.8-9). 
(8) A diagram (drawn in the ground and copied onto the survey packet) of the 
house location, fields, agricultural products and key trees (with clarification 
of ownership, borrowing, lending and locations of any conflicts) and details 
of land conflicts and how/if they were resolved (p.10-11). 
                                                           
113
 All questions referring to cultivation and labor referred to either the most recently completed season of 
cultivation or within the last 12 months. To facilitate memory recall, key community events and seasonal 
characteristics (e.g. mangos ripening) were used as time reference points, but accuracy over such a long 
time span is questionable. 
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(9) Opinions (with a list of response choices and open-ended follow-up) about the 
prevalence and reason behind any land conflicts in the community, whether 
others in the community had lost access to land or natural resources and if 
household members were afraid of losing access to land and resources in the 
future (p.12-13) (these questions-developed by SKJ and others were 
ineffective, as they are too direct and viewed as a form of gossip about others 
in the community). 
(10) Questions about how locals gain permission to use land and to plant trees on 
land (p.14). 
(11) Use of forest resources by gender and age category (adult/child), the control 
of each resource and if household members sell the resource (p.14). 
(12) Income generating activities (for cash or barter) and sale of one’s labor, 
including, when possible, questions about participation in logging for 
outsiders, and who in the family is responsible for managing the money 
gained from these activities (p.16). 
(13) Animal husbandry activities and animal consumption (p.17). 
(14) A household goods assessment (culturally relevant comparison of material 
wealth in the household) (p.18).114 
If I had had more resources and a larger research team, I might have been able to 
conduct questionnaires that measured hours per day devoted to water and other natural 
resource collection, food preparation, child care, farming, and specific food consumption 
(these use different strategies of memory recollection and would need to be in a separate 
survey to avoid respondent fatigue). The questionnaires provided limited insight to 
different household member’s access to resources before and after marriage and 
childbirth, and upon the death or illness of relatives, with a focus on how gender and 
class differences shape these dynamics. 
 I mapped the fields (machambas) of a subset of the survey sample (38 households 
total from both communities) using a Garmin handheld GPS unit (locational error varied, 
but too much accuracy raises confidentiality concerns). I performed some of these field 
visits on my own and others with a translator. Respondents were selected based on 
                                                           
114
 I asked key informants (men and women) about the market price for these items (3 years ago, 1 year ago 
and at present) at the nearest available market (Maganja da Costa village and a Thursday market between 
Nipive community and Muacuarro) (following personal communication with Pauline Peters and Marie 
Javdani). 
143 
 
proximity to identified zones of land/resource conflict (even if respondents initially said 
there were no conflicts), as well as households that mentioned land/resource conflicts in 
the surveys (this created a mix of respondents so as not to single out families who 
mentioned conflicts in their surveys). The machamba visits began with reference to the 
diagram that we drew in the survey (weeks to months earlier) and we walked the 
boundaries of each parcel (clarifying if parcels in fact existed or if there were others not 
mentioned during the survey). While mapping, I questioned both men and women 
(whomever agreed to show me the fields) about planting strategies and conflicts in their 
fields. This method provided additional narratives of land use strategy, conflict, 
engagement with environment, and the practices of household members in field and 
forest spaces (I recorded these narratives in my field notes). These are combined with 
ethnographic and spatially-referenced data on non-timber resource collection and 
spiritual activities. Mapping exercises allowed me to compare observed land use patterns 
and narratives of resource use with the survey data and high-resolution satellite imagery 
(Nightingale 2003). 
There were two primary goals of my survey. The first was to lay the groundwork 
for a longitudinal study. The second was to provide additional (alternative) information in 
my analysis of observations and interview data. The data are not completely dependable 
due to the structured nature of the research encounter with the respondents during the 
survey; the structured performance of asking questions compounded suspicions about my 
intentions as a white outsider, thus many households did not provide accurate 
information. The survey data are also not sufficient for explaining how and why 
overlapping resource use and the illegal logging and land appropriation for tree 
plantations produce particular conflicts in the landscape. I analyze the survey results, 
therefore, in relation to other data (participant observation and interviews) that provide 
insight into livelihoods strategies of different households.  
Due to local suspicions of me, I developed several strategies rooted in 
performance, local jokes, comportment and gestures that I had learned in my 
ethnographic work leading up to the survey. I asked one assistant to translate the survey 
questions (we rotated based on the gender dynamics and level of comfort of household 
members), and the other observed the activities around the house, counted chickens, 
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observed household goods, and at times assisted with a difficult moment of translation. 
As I asked about household animals and other belongings, the respondents understated 
their belongings. When the translators intervened and mentioned seeing not four but 
twenty chickens (in a relaxed and non-confrontational manner), respondents sometimes 
changed their answers, or claimed these items belonged to neighbors. We encountered 
some households that were worried we would come back and take their belongings, and 
frequently had to dispel this rumor. I quickly modified my approach with a preface, 
stating with comical bodily motions that I was asking about possessions to understand 
day-to-day life, not to come back and steal their stuff. After everyone present typically 
began laughing, we proceeded with the questions and transformed numeric answers about 
numbers of items owned to explanations of loss of goods during fire, neighbors lending 
items and purchases of goods from recent employment. My humorous preface did not 
necessarily elicit more truthful answers. Rather, it demonstrated that I am aware of how 
some community members see me, that I am trying to mitigate the impact of these 
suspicions/rumors, but that ultimately I have no control over what people say in the 
survey process. I discuss the implications of this further in Chapter VII in relation to the 
power dynamics of encounters across difference. 
At the end of each day of survey work and after dinner, I sat with the translators 
and voice recorded notes on the events of the day. We clarified parts of surveys where we 
did not have enough time to completely fill in responses word for word, or where there 
was confusion over the translation. We discussed events in the community and their 
influence on our interview experiences. We also reflected on the comportment of the 
families interviewed to assess whether the responses given were possible (true?) and to 
determine if we needed to change our own comportment because of discomfort or other 
problems in the survey encounter.  
Archival Research and Primary Document Analysis 
I also analyzed archival materials (district court case records, pamphlets and 
posters) and current news and other primary documents in order to assess which conflicts 
are adjudicated in community courts and district courts, and which land, gender and 
natural resource issues are debated and publicized by media and activist and NGO 
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organizations. Other documents included official requests by each study community to 
have their land mapped, community delimitation documentation, forest concession 
application documents and project assessment documents. In addition to these 
methodologies, I conducted a basic GIS analysis to locate areas of reforestation and 
deforestation and areas of changing forest canopy extent in a limited area in Muzo using 
GeoEye-1 satellite panchromatic data (2010) and aerial photos (1969) (see Chapter V). I 
eventually hope to develop a methodology using texture analysis tools in ERDAS 
Imagine to analyze changes in forest canopy thickness between 1969 and 2010. 
Experimental Collaborative Event 
Male and female community leaders expressed concern about the lack of sex 
education in the community to address pregnancy and HIV, because traditional rites had 
been “banned” by the Frelimo party and the church. They claimed that women had not 
done traditional rites in over fifteen years. We met with curandeiros (healers) and 
developed a sex education program with a significant component of initiation rites, HIV 
education and sexual abuse education. The program contained deep contradictory 
messages, but we explained to the participants that they could continue a conversation 
with friends and mentors about which aspects of the program would be appropriate for 
each individual or family. I paid for the meat, posters and condoms for the event and the 
fees of the curandeiros. A curandeiros for the men was called to help develop the 
program but he never came, leaving the young men in the afternoon traditional rites 
session without an activity. I discuss these issues in greater depth in Chapter IV. 
Data Analysis 
Data analysis consisted of transcribing the recorded oral histories and interviews 
and entering my field notes into a database (Cope 2010). This review process inspired 
several “codes” or categories that I used to classify qualitative data. I input transcripts 
into Atlas.ti (Friese 2011; Muhr 1991) I and began systematically coding according to 
themes such as “gendered resource control” or “land conflict” or “confusion about 
ORAM’s activities.” These themes emerged with varying frequency, and I developed 
new codes to identify specific moments of encounters between key actors and 
national/global processes that were significant to social relations and ecological 
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perceptions and change. I added new codes such as “national discourse” with 
subcategories concerning “women,” “forests,” “productivity,” “HIV” and other themes. 
This process enabled me to identify multiple ways of expressing such themes, but they 
did not necessarily reflect the relative importance of particular meetings, outliers or 
practices that I was able to witness, or those that were recounted to me (from which I was 
excluded or absent). I draw most heavily on particular moments that are analytically 
significant because of what they demonstrate about the mundane practices of daily life, 
and how these interact with changes in community spaces. My analysis is, therefore, very 
partial, and I do not claim a “universalizing” objectivity, as my intention is to highlight 
what people did and said, and link these actions to critical historical and spatial 
contextual factors that highlight socio-ecological relations that are frequently hidden by 
the broader ideological agendas of Mozambicans and foreigners alike as they assess 
“poor people,” “women,” “political economic structures,” etc. Chapters V-VII present 
empirical results, which combine the data sources listed above. 
Preliminary Results Dissemination (Limits in a Climate of Fear) 
 Between August and September 2011, I brought preliminary maps and survey 
results back to the research communities, environmental activists and others. I also 
conducted follow-up interviews and observations. Joseph Hanlon (1991, 202), a critical 
development expert on Mozambique complains that while PhD students carry out 
extensive field work, “the original data and documentation are taken back to the home 
country; sometimes a single copy of the thesis or report will be sent back to Mozambique 
and sometimes not even that” (Hanlon 1991, 202) (see also Sidaway 1992). These 
practices trace back to the Colonial era, when scientists extracted information without 
giving anything in return and erased indigenous cultural perspectives that informed such 
knowledge (Hecht and Cockburn 1989; Tsing 2005). When community members have an 
opportunity to refute, modify, reiterate and emphasize key themes in the research, they 
generate new ideas, questions and strategies and they strengthen the rigor and 
accountability of the project (Kindon et al. 2007; Nightingale 2003). My final re-working 
of the data and associated maps after the community meetings highlights important 
irreconcilable data sets and alternative framings of the conflicts that play out in/with 
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these communities and demonstrates how changing gender roles and identities affect 
strategies used by men and women in the communities in the face of illegal logging and 
monoculture, commercial tree prospecting. Returning demonstrates my long-term 
commitment to working with these communities and makes my research accessible and 
accountable to them, though as mentioned earlier, the original research questions were 
not developed with participants, thus limiting the participatory aspects of the research. 
During that trip, I intended to deliver a public presentation and develop several 
debates with policy, private, activist, civic, academic and other interest groups at the 
national Women’s Forum offices, inviting national television and community radio 
reporters to the events. Such debates would highlight the points of conflict and agreement 
within the environmental and feminist movements concerning gender, forests and land. 
However, I arrived in Mozambique shortly after the major illegal logging bust by the 
Mozambican customs authorities at Nacala port (July 8th, 2011) that I mentioned in 
Chapter III. The scandal was publicized in all of the major Mozambican television, 
newspaper and radio media outlets and linked to high-level government officials. When I 
met with several people who could help me arrange these presentations, they informed 
me that I should focus on gender in the forests and not the illegal logging or plantation 
findings, as this was too contentious at the moment. I could have pressed further to 
present the information at other venues, but after discussing the matter with others, I 
determined that most people were too afraid to discuss the issue openly in a public format 
at that time. I followed the news articles and investigative reporting, and I obtained 
information about internal government meetings about these issues, but I opted to focus 
on bringing photographs, and other information back to communities for comment and 
critique. 
In this chapter I have argued for the need to combine a particular form of post-
structural and positivist epistemology (following Veyne and Foucault) with feminist 
epistemologies of situated knowledge (following Haraway). These epistemologies are 
irreconcilable in many ways. Feminist political ecologists such as Dianne Rocheleau 
(1995; 2008) and Andrea Nightingale (2003) have argued, however, that mixing methods 
and engaging in the awkward articulations of these conflicted approaches is crucial for 
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locating the workings of power in unexpected places (such as the bodies of women in 
forest groves – see Chapter V).  
My eighteen months of field research and many months of analysis combine 
quantitative, qualitative, mapping, and performative strategies. The extent of my 
quantitative analysis is descriptive, as inferential statistics would not answer my research 
questions, nor would they support a feminist epistemological approach (such an approach 
includes counting, but also views the making of inferences based on subsets of 
populations as a particular kind of analysis that is far too often privileged over others) 
(see Lawson 1995). I reference others’ statistical analyses, investigative reporting and 
information in this dissertation, but with a critical eye. 
As I lived in Nipive and Muzo, I continually assessed my positioning as a 
researcher, friend and as a problematic symbol of the continuation of whiteness and the 
gendered “helping imperative” in development (Heron 2007). My ethnographic approach 
both accentuates the separation of researched and researcher and provides grounded 
insight into processes (e.g. logging and resource management) that are otherwise too 
simplistically framed as particular instances of a broader commodity chain. I observed 
many interactions between diverse interest groups across difference and scale. These 
interactions with select community members occurred with the timber ‘mafia’ in the 
forest, foreign company and Mozambican non-governmental organization (NGO) staff 
and environmentalists and others. I focused on what people did (practice) and how they 
spoke about what they did (Foucault’s positivism) while recognizing the limits of this 
approach. Now that I have summarized my epistemological approach and methodology, I 
turn to select results from Muzo community regarding gender identity, forest livelihoods 
and ‘outside’ intervention. 
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CHAPTER V 
BECOMING ‘MEN’ AND ‘WOMEN’: 
CONFLICTED WOODLAND ECOLOGIES, PERFORMANCE AND IDENTITY 
FORMATION 
Ingrid: “Do you know what these guys are singing about as they carry the logs?” 
Timber Boss: “Yes…Very rude things like ‘the boss’s mother is a whore’.” 
1. Introduction 
 In 2008, the investigative financial journalist, Richard Behar, published an award 
winning special report titled “China Storms Africa” for the business magazine Fast 
Company. Behar had visited a forest community in Maganja da Costa district to 
investigate the impacts of illegal logging in the area. He visited the “field office of 
Madeiras Alman, a unit of a Taiwanese conglomerate and one of the largest exporters of 
timber from Mozambique back to mainland China” (Behar 2008, 100). He and a forest 
technician from ORAM-Zambézia encountered the office (a trailer in the woods) with no 
company managers present, but soon found themselves surrounded by frustrated local 
men who had only received $25 when they were owed $120 for three months of timber 
hauling work (ibid.). Behar described these men: 
They are short men, under 5 feet tall, and wear ripped clothes that are likely 
Chinese knockoffs. A man named Pedro sports a Sean John shirt, another an 
orange David Beckham tee, while a third reads Vogue Paris. One man's cap 
informs me that This is the closest thing to a handyman this family's got. Many 
are barefoot, with bloodshot eyes and missing teeth, flies moving in and out of 
their mouths…"We have the power to remove this office," one man shouts. In 
fact, they have no power at all. 
Behar’s insulting account of these men is meant to evoke sympathy for their poverty-
stricken situation at the hands of ruthless resource extraction. It serves as one of many 
examples to support his argument that China’s business in Africa is not only booming, 
but it threatens the environment and the human rights of poor Africans.115 Catherine 
                                                           
115 Many Mozambicans are critical of Western China-blaming, arguing that the West is fearful of losing 
their own coercive control in the region. The United States, South Africa, Norway and China frequently 
alternate as top foreign investors in Mozambique depending on the value of investment projects 
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Mackenzie’s more in-depth analysis (2006, 84) of the forestry sector in Mozambique also 
offers over-simplistic accounts of locals:  
Although traditionally, communities in rural Zambézia have not routinely 
exploited large hardwood trees for their own subsistence*, the current regime for 
exploitation of these species is having significant negative social consequences. 
More detailed study is required to understand the severity and extent of the 
problem, but loggers entering communities can cause social disruption, division 
and inequities by bribing local leaders in order to get their consent.116 
*Mackenzie notes an exception of using wood for canoes. 
Mackenzie and many others, portray ‘communities’ as unaware of their legal rights, and 
as exploited by illegal logging in the region. This is technically true. But the realities of 
the lives of members of these communities are far more nuanced.  
In researching the timber commodity chain, Mackenzie spent limited time at any 
one point of contact or interaction in the commodity chain. This restricted the forms of 
information she obtained at any single location or encounter to basic political-economic 
details, names of actors, money transacted, actions of police, etc. and all in reference to 
the timber commodity. This approach yields very little information about other aspects of 
ecological and social relations contributing to changes in livelihoods and landscapes.117 
For example, Mackenzie (2006, 84) devotes only one paragraph in her entire report to 
gender dynamics in communities affected by illegal logging: 
Rural women often suffer as a result of logging in their communities. The wives 
of men employed by loggers lose their husbands’ labour for agriculture and 
domestic tasks, and their own workloads increase proportionally. The men 
typically control the cash they earn and use it for their own entertainment, or the 
purchase of such things as clothes and radios, rather than items that would further 
enhance the household economy or the well-being of the children. That said, men 
also typically buy bicycles and these do have an important role to play in 
household livelihoods, through improved marketing of agricultural and other 
products. 
                                                                                                                                                                             
approved in each financial quarter (the US was the top private foreign investor in Mozambique, followed 
by China and Norway from January to September, 2011) (CIP (Centro de Promoção de Investimentos) 
2012).  
116
 She provided more details on community impacts in her follow-up report Tristezas Tropicais: More Sad 
Stories from the Forests of Zambézia (Mackenzie and Ribeiro 2009). 
117
 Mackenzie’s work includes interviews with Asian buyers and timber company managers and others 
whose perspectives are typically left out of government-led or environmental activist investigations. 
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While I found that these claims were partly true in the case of Muzo community, I 
also found that there are other dynamic socio-ecological processes at work in these 
communities beyond portraying women as victims and equating ‘gender’ with ‘women.’ 
In this chapter I focus on processes of identity formation, as these are critical to 
understanding what commodity chains typically miss. Observing the performance of 
varied identities in relation to illegal logging are critical not only for understanding how 
timber leaves the forest, but for why projects supported by NGOs and activists often fail 
to thrive.118  
As I lived in Muzo locality, I observed interactions between Muzo residents, 
logging ‘mafia,’ ORAM staff and environmental activists from Justiça Ambiental. I 
focused on how people behaved in specific contexts, how they described their actions, 
and how these shifted in relation to their interaction with different actors. Drawing on 
these observations I argue that what people do with their bodies is critical to analyses of 
environmental and social conflict. Specifically, I examine men’s timber hauling songs as 
a way to construct ‘new’ masculine identities. I demonstrate how these practices connect 
the history of male migrant labor under colonialism to contemporary understandings of 
work, masculine identity and relationships with ‘outsiders.’ My analysis also shows that 
the impact of logging in Muzo goes far beyond how men and women access resources or 
negotiate changes in income. Rather, anxieties about increasing male mobility coupled 
with radio programs about HIV risk are resulting in girls ‘becoming’ women by the 
combination of ‘traditional’ scarification practices with new commodities in the forest 
such as battery acid. I return to these examples in more detail later in the chapter. 
My focus on these embodied practices follows a recent shift within feminist 
political ecology. In their summary of a 2010 Association of American Geographers 
(AAG) panel titled “Gender and environment: Critical Tradition and New Challenges,” 
Hawkins and Ojeda (2011, 238) explain that, “current work in the field has attempted to 
understand gender-environment relations through a poststructural understanding of the 
spatial and embodied practices through which gendered subjects are constituted.” This 
focus on gendered subject formation builds on Butler’s (1990, 2004) theories of 
                                                           
118
 This is in addition to the already available information regarding local government corruption stalling 
ACODEMUZO’s concession application. 
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performativity. For Butler, “gender is performatively produced and compelled by the 
regulatory practices of gender coherence…there is no gender identity behind the 
expressions of gender; that identity is performatively constituted by the very 
‘expressions’ that are said to be its results” (Butler 1990, 24-5)(24-5). Some feminist 
political ecologists such Andrea Nightingale (2006; 2011) have shown that symbolic and 
material natures and spaces co-constitute gender identities (that is, identities are processes 
created through socio-ecological relations; they are not fixed categories). I draw on this 
approach to show how manhood is performed in relation to logging and memory, and 
how rituals for transforming girls into women connect forest groves and the income from 
illegal logging to unexpected objects, identities and conflicted approaches to ‘health.’  
I argue through these examples that the performance of unstable identities in 
relation to logging fundamentally shapes the ability of NGO staff, loggers and 
environmental activists to achieve their different project goals. In other words, as diverse 
community members alter local ecologies and reconfigure gendered social identities in 
day-to-day life, they frustrate ‘outsider’ interventions—whether these interventions are 
designed to facilitate illegal logging or to enact conservation agendas. These frustrations 
compound project failure and create new ‘problems’ for development intervention.  
In order to connect these local embodied practices to timber markets and activist 
and development intervention, this chapter continues the story of the ACODEMUZO 
association’s community forest concession (established with the help of ORAM between 
2005 and 2007). I connect the spatial incongruities of the ACODEMUZO concession 
(previously detailed in Chapter III) to key events between 2008 and present. The 
ACODEMUZO once elicited enthusiasm in some of the povos in Muzo. But two broad 
processes have led to disillusionment. These are: 1) the Mozambican government’s 
refusal to recognize ACODEMUZO’s concession (and ORAM’s failure to resolve the 
situation) and 2) fluctuations in global timber demand that culminated in intensive 
logging in 2010-2011. I also explain the process of extracting timber and its more visible 
gendered impacts. These practices are more easily incorporated into analytical models of 
commodity chains and “gender and development” frameworks. I then turn to a discussion 
of the more fluid and performed identities that are tied to illegal logging, to changing 
resource uses more generally, and to local livelihoods, all of which still draw upon local 
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and regional histories. These issues of embodiment, identity and performance help us 
understand the connections in and beyond forest spaces as an assemblage (beyond 
commodity chains).119 
2. ACODEMUZO, Disillusionment and ‘Typical’ Gendered Impacts of Logging 
In this section, I continue the story of ACODEMUZO. In Chapter III I explained 
how ORAM-Zambézia received funds from the European Union to help povos in Muzo 
and Aliua localities apply for a 33,000 ha forest concession (see Figure 3.7). This project 
occurred in the broader neoliberal context of legal reforms (land, forest and other 
policies) in the 1990s that were designed to promote private investment in Mozambique’s 
land and natural resources while protecting peasant livelihoods. In addition to mapping 
land rights in a number of communities in Zambézia Province, ORAM-Zambézia drew 
on its connections with povos in Muzo locality (they established these connections 
through post-war emergency aid and infrastructure projects) in order to help ‘community’ 
members to manage their own forest concession, partly through the creation of the 
ACODEMUZO association. In this chapter section, I explain why ACODEMUZO faces 
further difficulties with their project and why some members of Muzo locality became 
disillusioned with the project and abandoned earlier practices of guarding the forest. I 
describe a pivotal shift in Muzo in 2010 in which select community members began 
hauling logs for timber bosses. Finally, I summarize the gendered impacts of the increase 
in logging in Muzo. This section provides a critical context for my discussion of logging 
and gender identity formation in Section 3. 
ACODEMUZO and Disillusionment 
ACODEMUZO faces serious setbacks, partly because government officials, 
private loggers and others do not recognize ‘communities’ as capable or appropriate 
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 My intended analytical move is not to focus on ‘the idea’ of forests, or the structural political-economic 
causes of illegal logging (these are already fairly well understood), but to focus on how forests and land 
are constituted, problematized and transformed in relation to the historical context and the 
developmentalist, activist, criminal and daily practices that situate them. These findings should not be 
secondary to, nor replace political-economic analysis. They explain socio-ecological dynamics that 
commodity chains and diagrams such as Mackenzie’s (2006, 21) cannot. 
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large-scale business-owners.120 Communities are constructed as contained spatial units 
(albeit with open and fuzzy borders) and under-developed. Government elites and others 
easily dismiss peasants who try to exercise their rights under the new land and 
environmental laws. I mentioned in Chapter III that ACODEMUZO’s original request for 
a forest concession was denied because of technical errors made by ORAM in filing the 
paperwork and because of local government corruption.  
ORAM resubmitted ACODEMUZO’s paperwork to the National Council of 
Ministers (Conselho dos Minístros) in 2009. But the association’s forest concession rights 
were denied because the application lacked the original copy of the consúlta document 
(this document confirms that a forest inventory was carried out along with a meeting 
between the communities involved in the concession). The original consúlta was “lost” 
by the district-level government.121 They had to redo the forest inventory (part of a 
Consúlta under the Regulations of the Forest Law—see Rdm 2002).  
Redoing the inventory meant that ORAM had to explain its intentions to the 
district-level government—the very officials that had undermined ACODEMUZO by 
losing the paperwork.122 What’s more, ORAM had to explain to ACODEMUZO 
members why their concession was still not approved. ORAM staff blamed local 
government corruption and national-level bureaucracy. But ACODEMUZO members 
began to think that ORAM was lying to them, because ORAM did not adopt this same 
position in front of local government officials. I observed the meeting in which ORAM-
Zambézia staff explained to district government officials the need to redo the Consúlta 
(the meeting included representatives of ACODEMUZO).123 ORAM-Zambézia staff did 
not confront local government for the corrupt and intentional disappearance of the 
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 The Nipiode and Muzo projects were the only two attempted community-run forest concessions in the 
country. This required financial support from donors to pay the inventory assessment, registration and 
other fees that private forest concession lease-holders normally pay to receive government approval. The 
communities have to build up capacity to be able to compete and operate a long-term commercial timber 
operation under the same rules as a private operators (e.g. constructing a sawmill, opening a bank 
account, etc.).120 
121
 ORAM-Zambézia submitted photocopies to the National Council of Ministers. 
122
 Local agricultural services and government officials have to be notified and participate in aspects of 
these inventories and community meetings. 
123
 The meeting took place on April 1st, 2010. 
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community’s documents. Instead, they just said that “someone” lost the documents and 
they listed the issue as a “constraint” on their PowerPoint slide. The Administrator 
responded by mocking ORAM staff for not retaining photocopies.124 An ACODEMUZO 
member present at the meeting felt that ORAM was avoiding the issue. He asserted, “We 
were afraid. We were threatened when we asked the district agricultural services (DPA) 
to give us our document.” Thus, ACODEMUZO association members are worried that 
ORAM prefers to play politics with local government, rather than resolve the problem. 
Another challenge, which has led to disillusionment with ACODEMUZO is the 
district government’s refusal to recognize institutions that do not follow recognized 
leadership structures. I demonstrated in Chapter III that district officials struggle to 
recognize the connection between the spatial extent of the proposed concession (see 
Figure 3.7), the structure of ACODEMUZO association and the broader spatial and 
leadership delineations between the different communities. They ostensibly reject the 
idea of several communities creating a combined spatial and administrative entity outside 
of recognized state or traditional demarcations. They also believe that it is inappropriate 
for “local communities” to claim 33,000 ha of territory on the same terms as a private 
company for commercial activities.  
For example, during the meeting with ORAM, ACODEMUZO and local 
government, one government representative noted ORAM’s error in not inviting Muzo’s 
traditional leadership to the meeting.125 The District Administrator also asked ORAM 
why 5,000 ha would not be sufficient for the communities, adding, “33,000 ha…it’s not a 
joke!” ORAM-Zambézia staff explained that exclusive land rights of 5,000 (DUAT) 
might be sufficient for particular goals, but not to run a forest concession. 
ACODEMUZO members continue to struggle for legitimacy in the eyes of local 
government, with whom they must work to stop illegal logging and to run the concession.  
Additionally, district government officials suspect ORAM-Zambézia’s intentions 
in creating these new spatial arrangements with foreign funding. They attempt to distance 
the ACODEMUZO project from recognized local authorities and norms by referring to 
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 The head of ORAM-Zambézia patiently explained the need for the original consúlta. 
125
 This government staff member worked for the district branch of the Ministério da Mulher e da Acção 
Social (Ministry of Women and Social Action). 
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ACODEMUZO as “ORAM’s committee.” During the meeting at the district, one of the 
ACODEMUZO members stated, “It’s good for Government and ORAM to be on the 
same page. People call ACODEMUZO ORAM’s committee, but it is ours [the 
community’s], so it is good this is clear here.” This struggle for authority and recognition 
is rooted in corruption and complex political alliances that undermine the credibility of 
ORAM and of the ACODEMUZO association.  
The local government challenge to ORAM and ACODEMUZO, however, also 
reflects a broader disconnect between people living in Muzo locality and the select 
individuals who participate in ACODEMUZO. There is widespread sentiment of 
exclusion from the ACODEMUZO association, by other community members. Justiça 
Ambiental staff conducted twenty-three surveys (of fifty-nine people) in “Muzo” in June, 
2010 (Nogueira 2010). They found that about 60% of respondents had heard of 
ACODEMUZO, but 90% of respondents admitted that they did not know its objectives 
(ibid.). Only 14% knew of the forest concession project and many respondents stated “we 
are seeing something but we don’t know what it is” (Nogueira 2010, 4). In my own 
survey, two respondents who said they did not participate in ACODEMUZO’s activities 
stated that a local leader required them to bring him a chicken or other food to participate 
in the meetings with ORAM, and others were not present on the day the meeting was 
held (they were visiting other communities, working in their fields, etc.). I also noted that 
many of the women who signed the original documents for establishing ACODEMUZO 
(to meet gender participation expectations) were the wives and sisters of the male 
association members or the community leadership. This indicates that the new leadership 
positions created by this association were held by family or close friends of the 
traditionally powerful families in the community. 
Given local oral histories (Chapter II) and the complicated internal and networked 
politics of the ACODEMUZO concession area, community members have very diverse 
opinions of outsiders who approach them with meetings and initiatives (see Chapter VII). 
Global connections to Muzo are much more complex than a singular influence of illegal 
loggers tied to Asian timber markets. Muzo sits at the center of a complex web of 
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international intervention.126 Community members have engaged outsiders with a mix of 
enthusiasm, hospitality, skepticism and disillusionment.  
Because of ORAM”s earlier natural resource interest group activities in Muzo 
locality such as the women’s bamboo collective, however, at least a portion of 
community members believed that they would eventually benefit from managing their 
own resources in the ACODEMUZO forest concession. Muzo was one of the few areas 
in Zambézia that had remained fairly protected from the illegal logging occurring in other 
areas of the province (the Global Financial Crisis also slowed demand between 2008 and 
2009 - see Mackenzie 2009). Select “community agents” had patrolled the forest since 
2005, confronting furtivos on a limited number of occasions. 
A series of confrontations between ACODEMUZO members, furtivos and local 
government have led members of Muzo locality to feel as though they have no authority 
or voice to monitor the forest. Catherine Mackenzie spoke briefly with members of 
ACODEMUZO about these confrontations with furtivos in her follow-up report titled 
Tristezas Tropicais (Mackenzie and Ribeiro 2009, 20). She recounts: 
Community members found 2 Asian loggers with a truck load of pau ferro in their 
forest. They called the local forestry office and someone came and took the 
documents of the truck. The officer told them later that the offenders had paid a 
fine. When the community asked for their 20% of the value of the fine, they were 
told that it had gone to government. In a second case, they found chain sawyers at 
work in their proposed concession. They seized the saw, but it turned out to 
belong to the District Director of Agriculture (DDA) of Mocuba. Forestry officer 
came and took it, and they heard nothing more. The same DDA was also caught 
hunting kudu. The community wrote asking about the outcome of these three 
cases. The only reply was from the DDA, about the hunting, explaining that they 
were “controlling the population” (ibid.). 
ACODEMUZO thus faces ongoing challenges to combat these abuses of power, tensions 
within the broader community and only incremental progress and assistance from the 
national NGOs. 
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 I have emphasized interventions that related to forestry, but the community is also connected to the 
Catholic Church and a Union Baptist Church and other networks. Twice during my stay in Muzo, men 
traveling with a generator, television, DVD player and fuel came to the community and charged 2MZN 
to watch Kung Fu movies and straight to DVD rated R films made in India, China and the United States. 
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By August 2010, a simple license timber boss began cutting in ACODEMUZO’s 
territory. He had government permissions to 5,000 ha on the western side of the Mugude 
River (marking the boundary with part of the ACODEMUZO’s proposed concession). 
When he conducted the consultation with local government, his map from the provincial 
directorate of forests (SPFFBZ) had the name of the wrong traditional leader for the 
territory. He consulted with the leader inside of ACODEMUZO’s territory and then the 
leader protested, saying he did not have the right to give permission to an area of forest 
that was not his, the District Administrator told him to “shut up and stop making things 
difficult.” The timber boss encountered resistance to his cutting in the area, but when he 
consulted with the proper leader for his territory, that leader demanded the same 
ceremony and consultation that had been conducted with the wrong leader earlier. The 
timber boss said he did not have money for this (to buy the alcohol and other offerings), 
so he continued to cut timber inside of ACODEMUZO’s territory. He promised Maputhi 
povo a school, and he left without buying so much as the aluminum roofing materials. 
After the decline in the timber trade during the global financial crisis, and after 
ACODEMUZO experienced repeated disappointment with the process for obtaining the 
rights to a ‘community’ forests concession, multiple furtivos (including the license holder 
above) began cutting in ACODEMUZO’s territory. In 2010, many in Muzo stopped 
monitoring the forest and began supplying or working for furtivos.127  
Overview of the Logging Process 
Mackenzie (2006, 2009; with Ribeiro 2009), Ribeiro and Nhabanga (2009) and 
others have already elaborated on the inventive strategies that actors involved in the 
forestry sector use to export timber. Mackenzie received several death threats during her 
research. Due to safety considerations and my initial research focus on gendered natural 
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 The new consúlta was performed in September, 2010 as multiple furtivos were cutting timber illegally 
(they avoided ORAM technicians due to informants in the highest levels of traditional community 
leadership). ACODEMUZO members requested recognition as “community forest police” through 
certification (this is possible), so that they can legitimately police the forest themselves. The European 
Union still funds the project with a renewed but diminished grant. Recently Oxfam-Novib supported the 
project with a grant and Justiça Ambiental joined ORAM to try to finalize the project. As of March 30th, 
2012 Justiça Ambiental arranged to have capacity builders from Maputo go to Muzo to train community 
forest police and help them obtain official documents certifying their authority to police the forest. 
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resource use and social dynamics, I devoted the majority of my time to working in the 
communities, rather than attempting to follow the timber trucks or than pressing 
authorities for timber data.128 Gradually, the issues of logging became major concerns for 
many community members, shifting my attention towards these dynamics. From my 
observations within Muzo (and slightly beyond), extracting timber involves several steps. 
First, timber buyers solicit timber from an area via intermediaries (these can 
include government or NGO staff, or traders, truck drivers or others with contacts in the 
community). These intermediaries or furtivos (typically from outside of the community) 
organize men in the area. The buyer or his/her representative usually consults and bribes 
local leadership to ensure no interference with cutting. Local leadership may allocate the 
territory of a currently legal concession owner or in the case of Muzo (the 
ACODEMUZO area), creating feuds between different logging interests (among legal 
concession and simple license holders, illegal buyers with no licenses and community 
associations). The buyer leaves a chainsaw, fuel and food for the furtivos to organize 
cutting of particular species.  
Figure 5.1 displays forest cover change in a small area of Muzo locality between 
June 1969 and April 2010. Some areas of the forest have regrown since the period of 
Portuguese cotton cultivation in the forest (select larger patches of dark green in Figure 
5.1). I could only afford a limited area of GeoEye1 satellite data. Figure 5.1 concentrates 
on forest cover near the main road through Muzo locality. The form of forest cover 
change near roads reflects a pattern of deforestation caused both by expanded agriculture 
and the fact that some furtivos pay owners of fields to sell them trees in their fields. 
However, Figure 5.1 does not properly reflect the range of cutting strategies that the 
furtivos use. The selective removal of single species depends on prices and other factors, 
and this can lead satellite image analysts to incorrectly focus on subsistence field clearing 
in forests near roads (removal of most trees in an area) as the primary cause of 
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 When I entered the community to conduct research in 2009, community members initially thought that I 
was Catherine Mackenzie. They remember Mackenzie’s visit. They recounted her brusque demeanor and 
direct questioning about the logging conflicts, saying she was a “strong lady,” but that she was only there 
to track down the furtivos. When they mistook me for Mackenzie, they thought she might have come 
back to understand much more about the community’s experiences. 
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deforestation rather than the more subtle canopy changes as single species are gradually 
removed.129 Understanding this approach to cutting requires grounded observations. 
According to my observations, between April and June 2010, the most targeted 
species in the area of Muzo where I researched was pau ferro or nacuada (Swartzia 
madagascarensis), a semi-deciduous tree (van Wyk et al., 2011, 300).  Guards were hired 
to monitor cut sites and to clear large brush for trucks to pass through the forest and to 
monitor movements in the area.130 The furtivos hide in the forest during the day, cutting 
timber and clearing new logging roads through the forest (see Figure 5.2). When the 
timber is ready, they contact the buyer, who normally rents a truck and enters the forest at 
night following signals hacked into the bark of the trees (see Figure 5.3). 
The organizers call men in the community to haul timber – the first fifteen to 
thirty men to arrive are hired. The ages range from teenaged years to men in their 40s and 
50s, but older men sometimes have difficulty. Hauling may take one to three days 
depending on the terrain and if the buyer rented a tractor (see Figure 5.4).  
Unlike cutters and guards, log carriers receive daily wages. The specific men that are 
hired change from day-to-day depending on illness, injuries and favoritism, which can 
lead to disputes. Loaded trucks leave at night (illegal) and drivers typically have stores of 
cash for paying the day laborer’s wages and for bribes along timber checkpoints. Because 
truck drivers are perceived as having money they often carry weapons for protection from 
any number of threats (in 2011 two forest police were run over by logging trucks that 
refused to stop at timber check points on their way to port). Logs are then transported to 
fenced lots outside of major cities/ports such as Beira, Nacala, Nampula, Pemba and 
Quelimane, where they await secure passage through customs and port authorities. 
Buyers prefer to fill shipping containers in these fenced lots—hiding illegal timber 
behind legal timber in the container—before entering the port. Investigative journalists 
followed the timber to Shanghai and other locations (Mackenzie and Ribeiro 2009). 
                                                           
129 Forest technicians trained in analysis of costly high-resolution multispectral remotely sensed images 
could technically distinguish between these canopy changes. 
130
 Cutters, guards, and organizers typically received a lump payment at the end of work in a particular 
area. This is similar to more established private concessions that pay monthly salaries to a consistent 
group of men (such as those working for Madeiras Alman, encountered by the journalist Richard Behar) 
than those hired on a day by day basis to haul timber for furtivos.  
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Figure 5.1. Forest Cover Change in a Small Section of Muzo from 1969 to 2010131 
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 Note: The large dark green areas in the northeastern portion of the map are sites of previous colonial 
cultivation and related activities. 
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Figure 5.2. (Left) Logging Truck Tracks Inside of ACODEMUZO’s Territory132 
Figure 5.3. (Right) A Nighttime Navigation Signal to Truck Drivers133 
 
 
Figure 5.4. Men Carrying Pau Ferro in ACODEMUZO’s Territory 
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 Image from GeoEye-1 panchromatic imagery from April 17th, 2010. A member of ACODEMUZO 
showed me the road on May 26th, 2010, which I recorded with GPS as he complained of logging by 
furtivos in ACODEMUZO’s proposed concession. 
133
 I took this photo within ACODEMUZO’s claimed territory (recorded with GPS). 
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Mackenzie (2006) provides an excellent analysis of timber commodity chain 
linking the miombo woodlands of Zambézia to international markets. As I mentioned in 
the introduction to this chapter, her analysis of the impacts of the illegal logging networks 
on people living in the woodlands focuses on corruption and the lost opportunity of 
people living in the forests receiving a fair wage and fair compensation for hauling and 
providing timber. Her discussion of the impacts of illegal logging in Zambézia on 
household dynamics and gender relations was limited. I now turn to my own results 
regarding gendered impacts of illegal logging.   
Overview of Gendered Impacts 
Gender analyses in studies of illegal logging are often limited, although gender 
has been a key focus of development research for many decades. In the context of 
forestry, there has been extensive literature on the exclusion of women from community-
based, state-run, private and other forestry management schemes (in terms of their access, 
control, utilization and claims to these resources etc.) (e.g. Agarwal 2010; Schroeder 
1999; Maathai and Green Belt 1985; Rocheleau and Edmunds 1997). This literature 
pushes for more than simply adding women to analyses of forest change. It favors social, 
cultural and political economic explanations for differences between the roles and 
experiences of men and women. Studies focus on discrepancies such as women accessing 
and requiring wild foods and other forest products, but lacking the authority to control 
what happens to the resource (see Rocheleau and Edmunds 1997 for an explanation of 
differences between rights, use, control and access to resources). Many studies 
distinguish between resources collected, controlled, and utilized by men and women, 
focusing on differences in the hours of labor devoted to the collection of resources such 
as water, firewood, and other resources and the implications of this for women’s ability to 
obtain education, health care, political voice, etc. (see for example Agarwal 2010). 
Unbalanced resource access and labor issues certainly exist in the case of Muzo. 
For example, one woman constantly complained to me that she missed her husband, who 
spent all day as a guard and cook at the logging boss’s camp. She occasionally brought 
him food and kept him company. She needed his labor in her machamba, but she also 
missed him. Other women were concerned about having less help in their fields to 
164 
 
produce food, but this was partly tempered if their husbands purchased capulanas, 
umbrellas, chairs and other items for the household. Some women resented their 
husbands spending their money on liquor, while others were keen to drink alongside of 
their husbands or among their friends. 
Three women in different households complained of logging tractors running over 
their crops in order to access hidden roads in the forest. But other men and women were 
relieved that they could sell larger trees in their fields to furtivos in order to till the soil, as 
furtivos with chainsaws could reduce the labor normally required of men in their fields 
for felling trees.134 Not all community members, however, were keen to sell trees in their 
fields. Many miombo hardwoods have medicinal and spiritual properties that healers 
(particularly women healers who treat children and immediate family members and 
neighbors’ minor illnesses) rely on near their fields and homes (reducing the distance 
they would walk in the forest for these resources). A divorced woman living with her son 
and two grandchildren complained during my survey that the loggers cut her tree down 
despite the fact that she forbade them to do so. She recalled that one of the men had 
family in the community and knew that she was divorced. He said, “you don’t have a 
husband, so you can’t prevent us from cutting the tree.” This indicates that widows and 
divorcées may face additional challenges in keeping their trees standing, but not in all 
cases, as older male relatives such as brothers and uncles can be called to intervene. This 
woman never received compensation despite the fact that the timber boss compensated 
other owners of fields where timber was cut. 
Additionally, the matriarchs in Maputhi povo were furious in July 2010, when a 
furtivo drove his truck through a sacred cemetery, destroying the footpath and several 
trees and leveling the broken wooden cross, leaving it in the road (see Figure 5.5). Family 
matriarchs are responsible for organizing extended family in the dry season to clean 
burial sites in order to prevent fires from spreading through the burial site. This marked a 
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 Cutting trees in fields was only practiced by a simple license holder logging outside of his allocated 
license area of 1,000 ha and within ACODEMUZO’s territory. Other furtivos and private concession 
owners tended to cut trees farther away from agricultural fields. Another issue was that men would 
occasionally “borrow” the chainsaws to clear trees of varying sizes in their fields (stealing the bosses’ 
fuel). I overheard several heated discussions between community members and furtivos from Maganja da 
Costa and Quelimane who were monitoring the cutting activities in Muzo. They fought over theft of 
equipment, fuel and food. 
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direct transformation of a sacred forest grove. Influential women in the community 
complained in a meeting between community leaders and competing timber bosses that 
nearly resulted in a fist fight in July 2010 between different loggers. 
 
  
Figure 5.5. The Cemetery Footpath Turned Logging Road (August 3, 2010)135 
  
Despite these important gendered impacts of logging, this kind of analysis holds 
gender categories and the imbalanced power between them as fixed. This analysis also 
pits certain actors against others in an overly simplistic manner: men act, women suffer 
the consequences and at times complain. I think these cases are informative, but they are 
also overly simplistic in terms of advancing our understanding of how local ecologies and 
different human and nonhuman elements connect in ways that shape the meaning of 
gender, forest resources and broader political-economic relations. If we see gender 
identity as a process tied to ecology, economy and historical context, and if we step away 
from equating gender with women or relations between men and women, then we can 
develop a much deeper analysis of how loggers succeed or fail in extracting timber and 
                                                          
135
 An operator from Quelimane known locally as Orsilio, with no license for any territory within or near 
MUZO damaged the cemetery footpath according to local accounts. 
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what environmentalists are missing in these social-ecological dynamics. In the following 
section, I turn to the processes of becoming differently positioned categories of ‘men’ and 
‘women’ in Muzo in unexpected spaces and practices that link local histories, national 
discourses and multiple global interventions. 
3. Becoming Men and Women in Muzo 
Example 1: Carrying Logs and Performing Masculinity 
In this section, I focus on masculinity and identity formation in relation to the 
practices of singing while carrying timber, and in relation to other practices and roles of 
men in the community. I place my observations of what men do and say within a broader 
historical context of the region. I demonstrate how the embodied practice of carrying 
timber influences timber bosses’ ability to extract timber from the community and the 
ability of ORAM and Justiça Ambiental staff to achieve their project goals. Before I dive 
into my analysis, I want to acknowledge the concerns expressed by feminist 
anthropologists Rosaldo and Lamphere (1974, 2), who critiqued the common practice in 
the discipline of anthropology of ignoring women’s fundamental roles in the societies 
that they studied, and of focusing solely on men’s activities and interests. By focusing 
this chapter’s section on men who carry timber, I must emphasize that these activities 
occur within the context that I outlined above concerning changes in labor and social 
relations that affect men and women in Muzo differently. Men’s lives are more complex 
than the performances that I emphasize here, and it is important not to focus the entire 
analysis on men. Additionally, my access of the spaces where men haul timber was 
limited to those moments and spaces where I was invited to observe and participate and 
in which I felt safe. 
After a day of mapping fields, I headed home toward my house in Muzo at dusk 
on August, 2009. I paused on the sandy road and peered past a neighbor’s field on the 
edge of more dense forest cover. A timber boss with a simple license for 1,000 ha on the 
other side of the Mugude River had sent a truck into ACODEMUZO’s territory to pick 
up pre-cut trees in agricultural fields bordering the forest. Young men sang as they 
pushed timber to a path more easily accessible for the truck. The singing was in marked 
contrast to the singing I had witnessed in the Catholic Church services in Maputhi povo; 
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very few men sang and young women sang most hymns in the middle of the aisle as they 
danced to drums beaten by teenaged boys.136 I had occasionally encountered the few men 
who suffer from alcoholism singing muddled songs as they stumbled down the road in a 
state of inebriation.  
As I peered through the brush to try to locate the source of the singing near the 
moving truck, two men looked up, pointed at me and started laughing. “It is easy to see 
your white head through the forest Ingrid,” one of the men shouted while laughing. Other 
men called me over to the truck to greet them before I headed home.137 The truck driver 
(from a major town in the province) backed the truck up to a pau ferro log and then got 
out of the truck and asked me what I was doing in Muzo. He offered me a beer and I 
declined. The men wanted me to take photos of them hauling timber. The truck driver sat 
in the truck drinking his beer and yelling at the hired hand from Quelimane to make them 
hurry up, since there were no tree markings to guide the truck through this area of the 
forest. This group of men included many teenagers. One man blew a whistle to keep time 
as he and twelve other men put their hands on the log and began to push in unison (see 
Figure 5.4). I was unable to record this song, but one of the men explained that it 
concerned the truck driver’s mother. 
Eventually the men positioned the log onto a ramp consisting of two smaller logs 
resting against the truck bed. The men pushed the log up the makeshift ramp. The man 
with the whistle jumped on to the truck bed and pointed to areas that needed more force 
until the log fell into the truck bed with a thud and the men erupted in cheers. They 
required perfect unison, because the log could easily slip down the ramp and crush them. 
Most men were barefoot and had no protection. Some of the high levels of energy 
displayed at the end of a full day of work were clearly a reaction to my presence and the 
camera. Several young men grabbed the chainsaw and revved it in a pose for the camera. 
The truck driver yelled at them to stop wasting the boss’ gas and load everything onto the 
truck. He offered me a lift to their camp (near the mwene’s house). I declined a seat in the 
                                                           
136
 The few men who attended the protestant church run by the matriarch’s family sang hymns, but there 
was no dancing allowed in these services. Many men sang in Catholic Church in Nipive community in 
Gurué district, but in Muzo, I only heard men sing together in the context of carrying timber. 
137
 All translations are my own unless otherwise indicated. 
168 
 
cab for a spot in the back on the timber with the other men. A young five-year-old child 
also sat on the truck bed. The driver had had a few beers and swerved as he tore through 
the dirt roads towards the center of the povo. 
A few weeks later I had an opportunity to observe more timber hauling. This time 
men were instructed to load jambirre (Millettia stuhlmannii) into a tractor (rented from 
Maganja) in a field where the driver of a very large rented truck had refused to enter due 
to his fears about damaging his equipment (see Figure 5.6). The men were slightly older 
than the group I had observed at dusk several weeks prior. I asked the timber boss if I 
could accompany the men and record their songs after explaining that gender research 
also involves men (see more details on our conversation in Chapter VII). I rode on the 
tractor with the men into the field, which is a low-lying area that occasionally floods 
behind the trees that border the road (inside of ACODEMUZO’s proposed territory). 
 
Figure 5.6. Men Loading Jambirre in ACODEMUZO’s Territory 
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I asked the men if I could carry timber with them and sing along in order to 
understand a bit better.138 They agreed and had one person standing ready if I did not pull 
my weight. Some of the men laughed, wondering if I would be strong enough to help 
carry the log. We recorded the songs and one of the men offered me quick translations as 
we carried timber. The timber boss had warned me that the songs were riddled with 
profanity, especially insults towards the boss: “Yes…They say very rude things like ‘the 
boss’s mother is a whore’.” The men sang a number of songs, but I was only able to 
record a few of them between rotating activities of timber hauling, photo taking and 
focusing on the quick translations. Initially I was told that they were singing about a 
“prostitute,” but they did not indicate if the names were specific people in their 
community, or meant to represent the names of women in the families of the boss or 
other women’s names in songs that had been passed down during the colonial period 
when many men worked on the sugar plantations in Luabo.139 As the men began pushing 
the timber onto the ramp to the tractor bed they sang: 
 
Portuguese Translation from Chuabo                          English Translation 
Minha mulher não pode se prostituir com homens                My wife cannot prostitute herself with men 
Assim como as mulheres com os homens                               As the women with the men 
Com homens e mulheres                                                        With men and women 
Com homens e mulheres                                                        With men and women 
Vai ,vai Mariamo                 Go, go Mariamo 
Vai, vai Mariamo. Vai para baixo da árvore Mariamo        Go, go Mariamo. Go under the tree Mariamo 
 
Chorus: 
 
Vai, vai Mariamo                                                              Go, go Mariamo 
Mariamo e Maria                                                              Mariamo and Maria 
Mariamo e Maria                                                              Mariamo and Maria 
Mariamo e Maria                Mariamo and Maria 
                                                           
138
 The only reason that I had this unprecedented outsider access to logging underway was due to my 
longer-term presence within this community, the curiosity of the men who allowed me to participate and 
the strategic agenda of one logging boss who let me observe his activities. He wanted to prove to me (at 
least until he removed the timber) that he was there to “develop” the community. There were other 
logging bosses from Quelimane and Mocuba who were much more hidden in their logging activities and 
who were careful to avoid me and official government visitors. I passed by them on the road through the 
forest at times, alone on my motorcycle with 75lbs of gear on my back. I was often only able to visit 
these spaces in the aftermath of the cutting, or accompanied by particular members of the 
ACODEMUZO leadership. 
139
 I later received translation help from a Zambézian man named António who now works in Nampula. 
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Mariamo e Maria                 Mariamo and Maria 
Se passar por lá e encontrar-lhe por debaixo                  If you go there and find her beneath the tree 
 da árvore, diz-lhe para voltar Mariamo             Tell her to return Mariamo 
Mariamo e Maria                Mariamo and Maria 
Mariamo e Maria                Mariamo and Maria 
Mariamo e Maria                Mariamo and Maria 
Mariamo e Maria                Mariamo and Maria 
Mariamo e Maria                 Mariamo and Maria 
Mariamo e Maria                Mariamo and Maria 
 
This song is not normally sung in the presence of women, and it explicitly concerns 
worries about what will happen to their wives while the men are working in the forest 
away from their homes.140  
Another song repeated the local word “Niveu,” which means “something light,” 
which refers to women who are with various men and women who do not have a husband 
(written as prostitute below): 
 
Portuguese Translation from Chuabo                               English Translation 
Ir,Ir,Ir Maria ! Não podem lhe mexer              Go, go, go Maria! They can’t touch you 
Não pode lhe deixar                He cannot leave you 
Amigos vamo-nos entender, não esperem             Friends lets understand, do not wait 
Prostituta, prostituta, prostituta parar              Prostitute, prostitute, prostitute stop 
Prostituta, prostituta, prostituta parar                             Prostitute, prostitute, prostitute stop 
Prostituta, prostituta, prostituta parar               Prostitute, prostitute, prostitute stop 
Prostituta, prostituta, prostituta parar              Prostitute, prostitute, prostitute stop 
Yaa ! É agora, prostituta meu filho, yaa !!!                     Ya! And now, prostitute my child, ya! 
 
 
This song is purposely vague. The singer has already slept with “Maria” and she is now 
pregnant. The singer or other men can take responsibility for her (not leave) but not touch 
her because they will be prostituting the main singer’s child. At the end of the song, two 
men sang, “Vamos embora, Já vamos embora” in order to express happiness and thank 
everyone and say let’s go.  
                                                           
140
 Maria and Mariamo (or Marianno) are common names inked to the colonial history of the area. The 
great Maganja da Costa aringa (fortress) belonged to Marianno Henrique around the time that Maganja 
became an independent republic (see Newitt 1973, 289). There were also common songs regarding Maria 
(Senhora Marya, a prazo holder near the Zambezi. These songs do not refer to these specific people, but 
the names stand in for infamous senhores and senhoras of the prazos.  
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A third song was the most vulgar, referring to a term “guenguere,” which today 
means “a woman seated without underwear in a manner in which one can see her 
vagina:” 
 
Portuguese Translation from Chuabo                               English Translation 
Aberta!                   Open! 
Aberta!       Open! 
Aberta!       Open! 
Aberta!       Open! 
Aberta!       Open! 
Aberta!       Open! 
Aberta!       Open! 
Aberta!       Open! 
Deixa essa Aberta ir;     Let it go open; 
Deixa essa Aberta passar;    Let it pass open;  
Deixa as coisas abertas que são boas passar;  Leave things open that are good to pass; 
Aberta, deixa essa mulher passar;   Open, let this woman go; 
Aberta, deixa coisas doces passar   Open, let sweet things pass 
 
The man who translated the songs to me in the moment was purposely vague, 
stating that the song was “about a woman.” After finalizing the translations from the 
recordings, I now know that these men were singing a particularly vulgar set of songs, 
partly in response to my request to sing any song that they normally sing while carrying 
timber and partly to make fun of me, a woman in the middle of the forest hauling timber 
alongside twelve men. 
At their surface the songs are clearly about sex, the sexual activities of their wives 
and of other women who “não tem donno,” or do not have an official man and that are 
viewed as available to other men. Men in their late teens who hauled timber were more 
embarrassed to translate such songs to me, but they indicated that they sang similar 
songs. Some of the influence for the lyrics of the songs include inspiration from young 
furtivos accompanying the timber bosses and trucks from Quelimane, Maganja da Costa 
or Mocuba, who have spent more time in the city doing informal work (canho canho), 
especially group work in the illegal timber trade (as opposed to working solo as a 
servant). There are also comedic Chuabo/Lomwé songs produced in Zambézia and 
Mocuba that these men occasionally hear on the radio covering topics such as love, 
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suffering, poverty, partying, infidelity, sexual exploits and other themes. But men also 
explained to me that they sang about other topics as they carried timber as well. 
One man translated a song that depicted a fight between a man and his wife about 
what they will do with the money he is earning carrying timber. He translated in front of 
a group of men before carrying another log, “I will work all day but my wife will take my 
money from me.” The others nodded and laughed. The themes of tensions within the 
household regarding wages and about fearing the precarious fidelity of wives while 
husbands are working and about the conquest of prostitutes are critical to constructing 
masculinity among these men. The songs address relations between men and women and 
among men. They celebrate particular constructions of manhood (control in the family, 
sexual virility and comraderie among male friends) that require references to various 
categories of women in constructing this masculinity (wives, mothers, young teenaged 
girls, prostitutes, unmarried women, married women who behave in particular ways). 
This might seem rather typical of many groups of men bonding over hard work with one 
another. But there are historical experiences and stories that have been passed down by 
men in these communities that influence and shape the performance and experience of 
such songs. 
Leroy Vail and Landeg White (1983b) recorded songs of older men who had 
worked in the plantations in the Zambezi valley during the colonial period. Based on 
analyses of these songs, Vail and White refute common framings of particular actions of 
Africans in the colonial period as either ‘collaboration’ with or ‘resistance’ against the 
colonial powers. Because of the lack of written documents reflecting Mozambican 
peasant experiences in the prazos, Vail and White interviewed men and women and 
recorded the songs as a window into the perspectives of peasants, which they found were 
widely sung during the period of forced labor. They realized that there were several 
different themes/patterns among the different populations who had migrated to labor 
seasonally in the sugar cane and other fields. Sena-Podzo work songs (sung by people 
living near and south of the Zambezi River) included profanity and insults, partly because 
this was one of the only accepted contexts in which such insults could be launched 
without retribution. Vail and White (1983b, 888-9) explain: 
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First, many societies in central and southern Africa, as elsewhere on the continent, 
take for granted that poetry is an appropriate medium for discussing the impact of 
power…Chiefs and headmen may be criticized by their subjects, husbands by 
their wives, fathers by their sons, employers by their workers, and colonial 
officials by their underlings in ways that the prevailing etiquettes do not otherwise 
permit. As one informant declared in speaking of a song directed against the field 
manager of a sugar estate, "You could swear at him and he just smiled"; to attack 
him outside the song "would be just insulting him..., just provoking him," but, as 
long as it is done through singing, "there will be no case." The form, in short, 
legitimizes the content: this "free expression" is in many African societies not 
only tolerated but openly welcomed as a major channel of communication 
between the powerless and the powerful, the client and the patron, the ruled and 
the ruler.  
Regarding the Sena songs, Vail and White (1983, 906) emphasize that “the majority of 
the songs examined thus far have been work songs, intended originally to accompany 
such activities as pushing trucks or pounding grain into flour, and all of them were sung 
by the people actually doing the work-whether on the sugar or sisal or tea plantations, on 
the cotton or rice concessions, or at home doing domestic chores. They record first-hand 
experience directly, and most of them are in the first person.” Sena women also sang in 
small groups while pounding grain, in songs that mocked the colonial bosses, but also 
lamented their suffering. Vail and White (1980, 354) explain: 
But in general the emphasis in the Sena work-songs is on individual suffering and 
the need for personal survival – a concern which is the natural inheritance of the 
slave trading of the nineteenth century and its complete disruption of larger ethnic 
loyalties. Marriage becomes something of a war, the women being viewed as 
answering a single need: 
You young girls            Asikana mwe 
    O                 O 
When bending over                                                    Pankotamu 
    That’s where the balm of the cunt is!                        Pana ntombwe wanyini 
 
And the men being judged as providers, as patrons on an individual scale: 
 
My husband is useless               Mamunanga walula, eh 
Eeh, oh, he is useless!               Eeh, 0 – walula! 
When he wants a cigarette,   Mamunanga alula ache ndi manyengo, 
He goes and stands in the doorway  Angafuna kandudu limila pansuwo. 
 
Vail and White explain that these songs were not ‘traditional’ from time immemorial, but 
they were performed in relation to current struggles, experiences and gender dynamics 
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that were shaped by the transformations linked to the slave trade and the later migrant 
labor schemes on the prazos (ibid.). 
Vail and White also contrast Sena songs, which were targeted at specific bosses in 
the fields, with Chuabo/Lomwé songs that lamented the impact of labor migration on 
their families. Chuabo/Lomwé songs emphasized the brutalities inflicted on families by 
specific chiefs or headmen and the impacts of wives missing their husbands who were 
sent to the sugar estates, and men lamented being far from their home. These songs were 
sung by women pounding grain or dancing together in small groups, or by men working 
together on the plantations. Specifically, Vail and White (1983b, 902) contrast Sena and 
Lomwe songs as follows: 
When we recorded these songs from retired field workers, they were sung with 
tremendous relish; the 0 - o's and Ay - ay's built up much suppressed laughter 
before the explosion of the insult. They were obviously very satisfying to sing in 
the cane fields to overseers who had to put up with them, both because the 
prevailing etiquette dictated that they should and because the men worked faster 
when singing rhythmically. All the same, it is hard not to conclude that the Sena-
Podzo men's work song, with its conventional and repetitive obscenities, is a 
somewhat limited form, especially when set alongside the Lomwe-Chuabo men's 
work songs. It leaves us with an impression of broad dissatisfaction with labor 
conditions on the estates, but it supplies no details. One of the singers of Oso 
Romeya filled in the background. "This is about suffering. While pushing trucks, 
loaded with sugar cane. And while you push, someone is hitting you on the back. 
On each truck there used to be four people to push."…Only in the mouths and 
minds of the Sena-Podzo women did the work song, as danced in the village, 
breach the cramped confines of the name-plus-epigram format… 
Vail and White’s work is exceptional in its attention to detail, gender discrepancies and 
different languages, and I will not repeat their analysis here. I think it is important to 
understand that insulting the boss through Sena work songs was a practice learned and 
shared among men from different regions north and south of the Zambezi. 
Chuabo/Lomwe men, while discriminated against by the Sena (who had been working in 
the region for a longer period of time), still learned the Sena songs in the fields (Vail and 
White 1980). While Vail and White’s research supported an understanding of different 
forms of songs and the ways that these songs complicate understandings of resistance and 
collaboration with the colonial regime, I want to argue a different point. 
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While the colonial sugar plantation songs are not the exact songs sung by the men 
hauling timber today, there are important connections. Memories of colonial labor are 
shared and passed down between the older and younger generations (only parts of the 
songs are remembered and re-performed). The songs were shared among men (women’s 
songs were shared among women) and they reflect relations of paternalism within the 
prazos (Vail and White 1980). This paternalistic relationship was not continued after 
independence as the plantations were nationalized and eventually failed to produce 
(ibid.). Zambézia Province had no on-the-ground experience with guerilla fighting for 
independence from the Portuguese, and many scholars argue that there is a general lack 
of nationalist sentiment in the province (see Chapter II) (Vail and White 1980; Chichava 
2007b). Some of the men that I interviewed in Gurué and in Muzo recalled the brutalities 
of the colonial labor regime, but they were also nostalgic for a time when they had 
regular wages and access to cooking oil and other commodities in the colonial/company 
stores. The paternalistic relationships were not continued under the new socialist 
government, and FRELIMO did not have much time to build schools, health clinics and 
other projects before they were destroyed during the war of destabilization.  
When I conducted oral histories with family members of the community 
leadership (matriarch) in Maputhi, one older participant recalled working on the sugar 
cane fields in Luabo (see Chapter II). He recounted his wages and memories of suffering. 
This man often organizes logging activities by men in the community and speaks directly 
with outside furtivos, indicating where they should cut and working side by side with 
specific groups of men. When I met with him, and other mwenes and régulos of the povo 
outside the tent of the boss with the simple license, in order to ask permission to carry 
timber with the men, he participated in the conversation about men singing. The timber 
boss recounted hearing songs by the men about how his mother was a whore, and the 
man who had worked at Luabo nodded with a smile. The timber boss said “it’s part of our 
history” (he was born and raised in Zambézia province before he eventually earned an 
undergraduate degree in the United States), and “it helps them get the work done.” The 
songs involve a rhythm of pushing and hauling heavy logs, and timing is critically 
important for avoiding injury. I believe that because this timber boss was particularly 
aware of these dynamics, he was more effective in mobilizing men to take timber out of 
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their own ACODEMUZO area than some of the other timber bosses, and than ORAM 
staff who implored the men to stop cutting timber. 
The ways that young men sing about arguing with their wives about what to do 
with men’s hard earned cash from hauling timber, and the ways they insult the timber 
bosses as they carry logs, can tell us about how men become men by performing 
particular historically embedded masculinities in the field or forest, what that means for 
their use of natural resources and interactions with their family and other community 
members, and how and why they frustrate timber bosses by inciting territorial feuds 
between local government, timber bosses, environmental activists and a plethora of 
others. I am not arguing that hauling timber has nothing to do with economics. Hauling 
timber yields immediate material gratification (100 MZN) (as opposed to guards, cutters 
and other roles) and it also entails close contact with (but also a submissive position in 
relation to) people who regularly travel between towns (drivers, furtivos). These men can 
ask for rides and small favors and news from other communities where they have 
extended family. Wages are important, but this is about much more than money, it is 
about becoming men.  
According to my interviews with local curandeiros (healers), régulos and the 
matriarchs, traditional rites for men (another activity for becoming men) have not been 
performed for at least twenty years in this community (many rites for men in rural areas 
are no longer practiced – women’s rites continue in some areas).141 Only the oldest men 
recall participating with other adolescents in initiations in the forest (long distances 
away). Traditional rites for men involved at least one month of young male teenagers, 
their guardians and healers traveling through the forest and engaging in a number of 
activities that taught them their social, sexual and other roles, and that taught them 
respect for elders and appropriate comportment within their households and within the 
broader community. Farther to the north in Gurué a few men recalled participating in 
such initiations, but it was much more common for a man to be taught about traditions 
and rules within their family upon marrying (this is a matrilocal region, meaning that a 
man leaves his birthplace upon marriage to live on his wife’s mother’s land). Being a 
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 Group interview with mwenes and curandeiros September 20th, 2010. 
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‘man’ is not a fixed biological or social fact. Becoming a man is a process that involves 
particular performed behaviors drawn from a number of experiences within situated 
historical and relational contexts. Thus, becoming a man did not stop with the decline of 
practicing traditional rites, as there are  new opportunities and interactions that can be 
appropriated for constructing manhood. The regional history shapes the different types of 
activities that contributed to men becoming men in their social contexts. 
Since independence, the flows of migration for work in the region slowed 
significantly. During the war there was massive population displacement as brutal 
fighting and mass killings of civilians was particularly present in Maganja da Costa. 
Some men who joined Frelimo or Renamo forces had opportunities for group bonding 
and work, but this was a very limited percentage of the population. Only two families that 
I surveyed indicated that a family member had fought in the civil war. The civil war 
greatly disrupted normal day-to-day activities, curtailing when women could sneak back 
to their fields to gather food for their families and conduct other activities that might 
draw unwanted attention from either Frelimo or Renamo forces (see the Maputhi oral 
history in Chapter II). When the war ended, the mwene recalled spending a great deal of 
time traveling to locate displaced family members and to reestablish/rebuild homes. Short 
of repairing the bridges along the old colonial road in the EU project in 2000 (men from 
outside of the community were mostly employed in these jobs), opportunities for men to 
work collectively and sing the old work songs from the prazos have been rare, except for 
hauling timber for legal concessions and illegal furtivos. 
The logging bosses who understood these dynamics the most (the simple license 
holder) gained certain advantages over other bosses. Loggers who did not understand 
these dynamics and did not maintain some form of give and take (mimicking colonial 
paternalistic relationships) experienced retaliation by the community later in the form of 
intensified stolen fuel and food and damaged equipment. On May 26th, a Chinese buyer 
drove into Muzo to speak to the drivers of two trucks that were stuck in the forest. The 
confrontation was extremely intense and I can only relay second hand accounts of the 
event. The drivers threatened the local men, telling them to help get the logs loaded and 
maneuver the truck. A man in the community who is in charge of looking after cattle that 
graze in the forest and that are owned by the district Agricultural administrator had called 
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the Agricultural Administrator earlier that day to resolve payment of the group of men 
and boys who tend the cattle, saying he would give the administrator a chicken for his 
trouble. Other men in the community accused him of calling the administrator to bust the 
two trucks.  
When the administrator arrived, he sat with community leaders, asking them to 
show him where the furtivos were (the Chinese buyer had already fled the forest in his 
rented 4x4).  At first the local leaders were hesitant to help the Agricultural administrator, 
because when the community had assisted with earlier busts of furtivos, the men did not 
receive their wages, and the district government did not typically devolve any of the fees 
levied back to the community. The men asked for their “twenty percent” of the fines that 
would be levied and the man laughed, calling them corrupt and greedy. He agreed to give 
them part of the fine, but said that the paperwork would take some time to process. He 
asked me to show him where the loggers were and I declined, stating that he would have 
to get permission from the community. Members of the community eventually led the 
Administrator’s small pick-up truck to the two logging trucks and the administrator 
demanded that they pay a fine and turn over the timber to the state. The drivers said they 
did not have money left to pay the men hauling the timber and nearly thirty men marched 
after the two trucks shouting and demanding payment. The administrator, the truck 
drivers, community leaders and workers then met past sunset to negotiate the next steps 
of the bust. The men who had worked all day nearly rioted, and were promised payment 
but were never paid. The timber was taken to Maganja da Costa village to the director of 
agriculture, where it likely stayed in a loosely guarded lot or was sold off to other timber 
bosses. 
During the whole confrontation, the paternalistic relations were pushed out of 
balance when the state failed to keep its end of the bargain, and when the drivers did not 
pay what they promised. The Chinese buyer, the drivers and the Agricultural boss 
violated their obligations to give something for the men’s troubles, no matter how 
imbalanced. The Chinese buyer also did not understand the significance of the songs, nor 
their link to embodied memories of patron-client relations. After this bust, there was a 
much higher incidence of local men stealing fuel, food and “borrowing” chainsaws for 
their own fields, as the relationship had broken down. When the men sing together to 
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haul timber, these embodied performances invoke partial memories of work, suffering 
and masculinity linked to the colonial labor regime, and to present-day gender dynamics. 
Yet their enacting of these identities and group performance also draws on notions of 
paternalistic relations, which elicit memories of violations of these relations in the 
colonial past, as current timber bosses do not follow-through on their promises. This 
forgetting and trivialization of the social processes of group labor rooted in particular 
histories, I argue, has significant impacts on a timber boss’ bottom line.  
A substantial portion of cut timber never makes it out of the community, past road 
checkpoints and onto ships for export (there are no statistics and I could not monitor 
quantities without risking my safety). I encountered logs that were cut and then 
abandoned because the bosses rejected the timber for being too small or for having flaws 
which would reduce the value of the timber. Mackenzie (2009; with Ribeiro 2009) 
explains that piles of logs are left in sections of forest because bosses are unable to find a 
truck to rent in the height of timber season, or equipment brakes down, or the boss runs 
out of money to return to an area to pay salaries and rent equipment to retrieve cut logs 
(ibid.). Other timber is apprehended by the authorities and sits in lots, and is eventually 
sold off. If bosses abandon timber in a forest, community members will try to find 
someone to sell the timber to, but this has led to serious confrontations between different 
parties claiming ownership over the timber. When timber bosses fail to engage in the give 
and take paternalistic relations expected locally, ignoring social dynamics that include 
singing insults, men retaliate through theft, damaging equipment and selling timber to 
competing furtivos, further contributing to the costs of operation and losses that furtivos 
experience.        
These dynamics of “becoming men” also shape the efforts of ORAM and Justiça 
Ambiental to complete the ACODEMUZO project. Early on in my observations of 
ORAM and JA! brainstorming about what to do to discourage the illegal cutting in Muzo 
that began in full force in April 2010, JA! staff debated about whether or not to try to 
convince donors to support a program that would provide wages for tree protection and 
the logistics of how to ensure that trees were not sold after the money was received. My 
observations of men hauling timber indicate that they need to focus on much more than 
wages. Failure to not only provide alternative forms of employment but also forms of 
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collective bonding for men that draw on historical memories and local ecologies will 
continue to undermine the ACODEMUZO project (in addition to the problem of creating 
unrecognized leadership roles in the face of local government skepticism—see section 2 
of this chapter). Some new forms of leadership roles and employment have been created 
recently in Muzo (such as the ACODEMUZO association), but they do not provide the 
same form of bonding and opportunities for identity formation that group hauling of 
timber in unison while singing obscenities does.142 
I must also point out that it is incorrect to say that all men in Muzo have begun 
carrying logs for furtivos. Beyond the obvious exclusions of small children and elderly 
men from this day labor, there are also men who do not participate for the following 
reasons: 
1) they did not make it to the truck early enough in the morning when the driver 
was selecting workers, 
2) they were excluded from the networks of patronage linked to men with key 
roles (either preference in the régulo’s circle, or friendship with the men who 
run the day-to-day operations of the camp), 
3) they are key ACODEMUZO association members who stand to benefit from 
the ACODEMUZO concession, and who refuse to assist in stealing the 
timber from their own concession, 
4) they are injured, ill or elderly 
While participating in ACODEMUZO’s leadership or in the interest groups (such as the 
bamboo groups) was initially very appealing to members of the community, leadership 
positions were limited. Through time, men in the ACODEMUZO leadership have lost 
legitimacy as the project continues to lack recognition. Although building one’s 
masculinity through the day-to-day log carrying is not the only way to construct manhood 
for all men in the community, it is a unique practice that is shaping how some men 
articulate their position and their experiences in society that has far-reaching impacts in 
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 Note: the implications of this for the perpetuation of misogyny are complex. I am not arguing for 
environmentalists to promote projects for men to bash women. I am asking them to recognize these 
dynamics as a central feature in the socio-political-ecological landscape that could change through time, 
but that currently shapes gendered identity formation and power dynamics. 
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the broader fabric of this community, and ultimately is at the heart of how conflicts with 
loggers, ORAM and environmentalists play out. 
ACODEMUZO members who do not participate in logging are building their 
masculinity through performances and narratives linked to forest protection and access to 
modern technologies from afar, but they do not sing together in large groups as timber 
haulers do. They walk alone or in pairs through the forest to confront furtivos (see Figure 
4.9). As of 2011, they still had no legitimacy from the government to be officially 
recognized as community police (fiscais).143 As mentioned earlier, those who protected 
the forest, from 2005 to 2009, received little recognition and support and faced threats to 
their personal safety when they confronted furtivos. Walking in the forest along or in 
pairs is dangerous and does not entail the same level of large group bodily movements 
and singing – the formation of these masculine identities in a conservation (forest 
policing) context is not the same as the logging experience. Men have literally not had the 
kind of repeated heavy manual labor in groups since their experiences on the plantations 
during colonialism. Men who carry timber have insulted ACODEMUZO members by 
implicitly or explicitly questioning their masculinity for not participating in timber 
hauling while singing.  
The plan for the ACODEMUZO project is for many men and women to 
participate in forest management and commercial timber production for regional markets 
(that purchase sawn wood instead of whole logs). Eventually, ACODEMUZO members 
hope to hire its own workers and run its own sawmill. This would create more 
opportunities for collective identity formation, but the paternalistic dynamic shifts when 
the ‘boss’ is now a neighbor rather than a foreign timber boss. 
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 Justiça Ambiental has connected them with training as of March 2012. 
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Figure 5.7. A Member of ACODEMUZO Showing Me Remnants of Furtivo Activity 
 
This brief window onto a unique means for men to collectively perform 
masculinity does not represent all of men’s day-to-day activities, but it offers some 
insight into the ways that particular activities generate not only material benefits and 
risks, but also identities and expressions about power, memory and reflections on 
emotions and experiences. Timber bosses who manipulate these embodied practices are 
able to extract timber with fewer costs and environmentalists who ignore these dynamics 
face significant challenges in providing alternative work opportunities and possibilities 
for new forms of relating and constructing different power structures and gendered 
identities. 
I am not arguing that ORAM and JA! should rally men in collective construction 
activities that perpetuate such insults against women, but that they should pay attention to 
the social dynamics at work in the forest in relation to what men do and say and how this 
is central to constructing their identities. ORAM, JA!, ActionAid and other organizations 
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have gender policies that would call into question supporting new mechanisms for male 
identity formation that relied on such insulting and derogatory statements about women, 
as many within these organizations are committed to combating violence against women 
and discouraging gender dynamics which sexualize women and girls rather than promote 
their capacity to receive an education and pursue opportunities. Perhaps the men’s songs 
will shift in the future, but assuming they do not exist or that they can be immediately 
suppressed is problematic for achieving any sort of collaborative project on the ground.144 
Beyond these embodied work dynamics, I now turn to a shift in how women are 
performing identities and “becoming women” through changes in the material culture in 
the forests of Muzo and new exposure as a result of national discourse about HIV/AIDS 
and household gender dynamics.  
Example 2: Body Modification, Batteries and Becoming Women  
Now that I have described one of the ways that the illegal timber trade and NGO 
interventions have interacted with local historical and ecological contexts to shift the 
ways that manhood is made, I turn to “women” (although what I will describe below is 
not separate from men’s changing realities and identities, they are intimately linked). In 
this section I ask, how are some women becoming “women” in Muzo and what does this 
have to do with logging? Moving from men hauling timber as a critical process in 
identity formation, I now turn to an aspect of “becoming” women that has shifted with 
the introduction of new materials and discourses in particular networks operating in 
Muzo. I briefly describe what has taken place in Muzo with regard to tattooing- an aspect 
of women’s initiation - and then I add details to the narrative in order to demonstrate how 
assemblages and performance, bodies and discourse help us to understand how battery 
acid has become a critical component of becoming a certain category of woman in 
Muzo’s forest groves. 
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 Women also insult men with a variety of statements and songs, sung amongst themselves in particular 
contexts of pounding grain, also with distinct historical memories. 
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The ‘Forest Grove’ 
The new large bridge over the Muanthe River divides the women’s from the 
men’s bathing areas. Trees tower over the seasonal river, creating cool temperatures and 
shadows over the pools of water. The river did not move in exactly the same way before 
the bridge. New settlements near the recently constructed road bring different people to 
this, as opposed to other, bathing sites. I spent a great deal of time in the “women’s’ 
forest grove (includes dry and flowing sections of the river) (see Figure 5.8).  
 
Figure 5.8. A View of the ‘Women’s’ Forest Grove (and Side of the River) 
 
The grove is always changing and it connects local, national and global humans 
and nonhumans in unique “spatio-temporal” constellations (Massey 2005, 130). Figure 
45.8 leaves the impression that this is a fixed place, which people occupy sometimes. But 
the forest grove “moves.” The water-levels here and elsewhere in Muzo change 
drastically between wet and dry seasons, shaping who travels how far to use its resources. 
In the evenings witches send deadly snakes to harm their victims. During the day groups 
of women slap their clothes against the rocks lining the water’s edge, which sends the 
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sounds similar to gunshots reverberating underneath the canopy. Women wait their turn 
to use the rocks. Senior women receive priority access and young girls are instructed to 
avert their eyes as women of different ages and stages in their bodily transformations 
bathe. After they lay their capulanas on the tall grass to dry, they move to the opposite 
side to soak cooking pots, scrubbing away the previous meal’s cassava starch with sand. 
These rocks, sand, grass and the water are part of being ‘woman’ in Muzo. 
Occasionally a young boy whistles into the grove to alert those bathing to cover 
themselves as he drives the District Director of Agriculture’s cattle to the water to drink. 
Occasionally Schistosoma haematobium parasitic worms leave their snail hosts to 
penetrate our skin as we swim, making their way through our bodies and into our organs. 
Those who trust the new clinic in the community will receive foreign-made praziquantel 
drugs (if available) for the resulting bilharzia disease, others will consult a curandiera for 
both local medicine and to mediate between the human and spirit worlds (see Figure 
4.11). Many of these activities are performed daily, while others are more sporadic and 
depend on the other people and nonhumans that create this place at any given moment. 
 
Figure 5.9. A Curandeira Selects Medicinal Plants in the Forest Grove 
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One or more times per year, older women and young girls enter the forest grove in 
groups to share knowledge in a secret language spoken only among women, as they 
transform their bodies through scarification (tattoos). This is part of becoming a different 
kind of woman in the community – one who is educated about sex, about gendered 
responsibilities and respect, and an embodied ‘turn-on’ for men to not stray from the 
household for sex elsewhere. Sociologist Signe Arnfred (2011) has conducted research 
with the Organization of Mozambican Women (OMM) for many years. She compares 
sexuality and gender politics across Mozambique’s three major regions: 1) the northern 
region, with strong matrilineal practices and sexual initiation rites for constructing 
women as “sexual subjects,” 2) the patrilineal central region, where some initiation takes 
place to transform women to assure they please their husbands (women as “sexual 
objects”) and 3) the patrilineal southern region, where initiation rites for women are 
rarely ever performed  (Arnfred 2011, 44).145 Tattooing is one aspect of a girl’s initiation 
(among others such as elongating the labia minora). In Muzo tattooing has continued 
despite the fact that many women and girls have not undergone other longer traditional 
rites ceremonies for years (until the combined experimental program with the 
curandeiros from the community to create a space for sex education) (see Figure 5.10).146 
During the tattooing and other ceremonies, the curandeiras use language that is normally 
not spoken in day-to-day settings, using direct language (not euphemisms) for sexual 
organs and other ‘secret’ themes only spoken among women in specific contexts (Arnfred 
2011). Thus, in the absence of these rites, the tattooing serves as a crucial practice of 
sharing language between elders and young girls and among friends who proceed to 
maintain and reopen these scars in small groups. 
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 She notes that such regional distinctions were not structured in this way as recently at fifty years ago 
(Arnfred 2011, 45 citing Junod 1912/1974 and Earthy 1933/1968). 
146
 These longer ceremonies are more elaborate and involve much more detailed instruction on women’s 
role in their household, the expectations for showing senior women respect in the community, 
instructions for sex, instructions about medicinal plants and other knowledge. 
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Figure 5.10. Women Entering the Forest Grove for a Revived Initiation 
 
Tattooing normally involves opening the skin and folding skin over charcoal or 
cutting the skin with razors and cauterizing the wounds with a balm of acidic herbs from 
the forest (see Figure 5.11). According to Arnfred (2011, 149): 
Interestingly the body as an ornamented surface is not necessarily on display. 
Female body ornaments – body tattoos and missangas – tend to be hidden away 
beneath the clothes. Body tattoos were previously very popular, less so these 
days. But still they are carried by many middle-aged women in Mozambique. 
Body tattoos – at the stomach, low at the back, at the thighs – are produced at 
various points in time, starting at initiation. They are considered very erotic and 
have important functions during erotic play. Body tattoos are rarely seen, they are 
supposed to be felt by the caressing hands of the sexual partner.147 
Arnfred (2011, 98) also recounts public discussions of polygamy in an OMM conference 
in which a woman representative from Zambézia recounted men explaining that, “the 
Men have ambitions with other women, are attracted by the tattoos they have on their 
legs.” Arnfred (2011) found that women in more urban areas worried because having 
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 Massingas are strings of beads around the waist hidden under the garments. 
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these markings were essential for satisfying some men, while they were symbols of 
backwardness for others and would result in rejection. Tattooing is still practiced in 
Muzo, despite the fact that I encountered men and women in the capital of the province 
who indicated that they see the tattoos as a sign of being from the “village” and outside of 
modernizing Mozambique. Stepping back into the forests of Muzo, such divisions 
between modernity and tradition are untenable. 
 
Figure 5.11. Example Tattoo Pattern Cauterized with Herbs (Now Battery Acid) 
 
During my stay in Muzo, my host sisters hinted to me that they would soon 
receive the tattoos (they wanted me to buy them razors, because every girl had to bring 
her own razor). I had hoped to observe, but the older women waited for me to leave the 
community on my Motorcycle for food supplies before they brought the girls to the forest 
grove to give them the tattoos. The following day I noticed my host sisters with fresh, 
seeping scars on their legs, and they winced when we walked to the field to plant rice as 
their capulanas brushed against the cuts. I asked what happened and they were quite shy. 
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Hidden by the trees in the forest grove, the girls bathed and then when their skin 
was dry, they presented their razors (which they bought at the side of a road at a local 
banca—see Figure 5.12) to an older woman. The older woman cut the girls’ skin in a 
series of patterns, on the upper legs (usually only one region of the body is scarred at a 
particular time). The girls recounted that there was a great deal of blood in the sandy area 
near the river. They described the pain as moderate when the cutting began, but the 
second phase of the process was more painful. In earlier traditions, the women gathered 
acidic herbs from the forest, crushing them into a paste and rubbing this paste over the 
girl’s open wounds. Women agree that this is unbearably painful, but necessary to 
facilitate tattooing of the area.  
Enter China’s market presence in this forest community: men are using their 
wages from logging to purchase cheap Chinese-made consumer goods such as radios and 
bicycles. In December 2009, there were very few radios and these were mostly in the 
households of the elite. By September of 2010, many households who had men working 
for the loggers now had radios. This can be seen as positive, as it brings entertainment, 
educational programs, and other benefits to the household. Radios are not valued for their 
utility as much as for their symbolism of improving class status. Many families, when 
they posed for family photos (which I later brought back to them), put on their best 
Sunday clothes and/or posed with their most cherished possessions, especially radios if 
they had them. With the slow proliferation of radios and other cheap goods on the local 
markets, this also meant a gradual increase in the availability of items such as batteries to 
power flashlights and radios in the community. 
Figure 5.12 displays a roadside shop in Muzo that is owned by a relatively 
wealthy man in the community with large fields. He sells local products such as pineiras 
(bamboo grain sorting baskets dyed deep red with umbila tree bark and sap). He also sells 
products acquired from his trips to Maganja da Costa, including single razor blades, soap, 
cheap gin, cooking oil, cigarettes, salt, dried fish, tobacco and cheap size D batteries 
manufactured in China. 
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Figure 5.12. Roadside Banca (Shop) in Muzo, Owned by a Relatively Wealthy Man 
 
The most common battery brand available in the area is 777 brand manufactured 
by 777 Battery Industry Co., Ltd. in the Pearl River Delta Economic Development Zone 
in GuangDong, China; the company claims that 80 percent of its products are exported to 
many regions of the world, including Africa (but they do not provide more detailed 
statistics) and they also claim their batteries contain no mercury and have undergone a 
certification process (expired in 2009) (see Figure 5.13). I must add that the majority of 
timber exported from Mozambique to China (the timber recorded on official customs 
documents) is processed in GuangDong Province (illegaltimber.co.uk). 
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Figure 5.13.  777 Brand Battery Image and Product Details148 
 
Men’s increasing mobility coupled with programming on new radios about 
faithful women contracting HIV from their cheating husbands, have raised concerns 
among some women in the community. The nationally and internationally funded theatre 
pieces produced in local languages have added to the matriarchs and other senior 
women’s fears of furtivos or youth impregnating girls in the community and then 
abandoning the girls. With more information about HIV, women are concerned about 
local men using their new salaries to travel to the market more often on their new 
bicycles and to unknowingly bring HIV into their families. Women are responding to 
these international-national-local discourses by appropriating new material items (battery 
acid) in the communities into a “traditional” practice central to the transformation of 
young girls (known as mamwali). 
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 Source: company website:  http://www.china777.com/NewActionScript30/en/show_pro_07.asp.  
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This combination of the traditional and modern is particularly the case with 
tattooing. The scars “protect” against male infidelity, and indirectly, against AIDS. Girls 
are told to bring their own razors (part of this has to do with traditions of not sharing 
blood among many people in the same ceremony – different ceremonies on different days 
are fine, and part of this is due to some level of HIV awareness). Normally the scars must 
be re-opened several times a year in order to make the scars permanent. Some girls now 
bypass the older women, and help cut each other. Charcoal and acidic herbs cauterize the 
open wounds but battery acid is a welcome addition to the tradition as it means that 
reopening the scars may be required less often. Yet the potential impacts of this exposure 
of young girls to these chemicals is concerning. 
   When environmental activists enter Muzo, they focus on tree stumps and 
corrupt local leaders, never noticing the split open, discarded batteries in the forest 
groves, and the kinds of social anxieties and preoccupations permeating the changing 
forest landscape. These batteries are an unexpected site in a space portrayed by outsiders 
as “natural” or “outside” of “modern” Mozambican society. Environmentalists ignore 
these changes (it’s impossible for them to observe them – it took me months to learn 
about the tattooing because women would wait for me to leave the community to buy 
supplies before they took the girls to the forest grove, thinking that I would react 
negatively). 
Once older women’s fears that I would denounce them for engaging in such 
practices subsided, more women broached the topic with me more openly (although 
many remained very resistant to discussing such intimate details with me, as I was an 
outsider and not a real woman because I had not given birth yet). Eventually elder women 
in the community began discussing whether or not I should be allowed to participate (by 
having a few scars). When I was still under the impression that the tattooing occurred 
with herbs only, I consulted with several older women and the chief about whether or not 
it would be appropriate for me to participate in this tattooing. They were concerned that I 
was too weak to handle the pain, that I might be mad at the person who did the tattooing 
or that it might evoke horror in my future husband who it was assumed would be from 
the city or would be from my own country. They were worried that the tradition should 
not be carried out with an outsider, that even if they decided I could be included, that this 
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might ruin my chances of finding a husband from my own country. The chief said “We 
men do not participate in this activity, it is a woman’s secret and we are not supposed to 
know what happens”. But many men do know the basics of what this tradition entails. 
A man in the community with a wife and sisters-in law with extensive tattooing 
patterns said that he knew the mechanics of what happens, but not the details of the songs 
sung, the performed aspects that only traditional healers or elder women know. More 
than just cutting designs with specific meaning, these practices are accompanied with 
specific knowledge and sayings (although these are still secret to me, as I still have not 
been invited to witness the cutting). The chief said that his daughter and I might be able 
to do this, but he said I would have to incorporate more “modern” practices into the 
tattoos because of HIV. I would have to supply gloves, we would have to bring our own 
razors, and if I had antiseptic, “this would be good too.” The negotiation of modernity 
and tradition and the meeting of insider and outsider knowledges and expectations came 
alive in this conversation as we prepared to plan for my participation in this important 
step of becoming a woman. Some women confided in me that they do not participate in 
this practice—they once had it done to them when they were a child, but they never 
opened the scars again because of the pain, and the scars eventually cleared. Thus, this is 
not a practice required of all women, but it is widespread and contested and constantly 
changing meaning and material constitution. 
When I learned from the girls that women were now using batteries, I confided 
with the chief and with other women that I was concerned about the danger of the 
contents of the batteries for the girls’ health.149 They listened and understood, but they 
continued to use the batteries despite my concerns. The batteries have joined with 
‘tradition’ in new ways, which are intimately linked to the formation of embodied 
womanhood in Muzo. Elders in the community comment that it is essential for obtaining 
and keeping a husband. This topic remained taboo for me to broach in the initial months 
of my stay in Muzo.150 
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 I consulted with toxicologists working for poison control in New York and they think that carbon zinc in 
a few limited exposures is not terribly toxic, but this depends on whether the factory in China is telling 
the truth about mercury content of the batteries. 
150
 I did not initially focus on these tattoos, as I thought that this is the sort of thing that might exoticize 
people at the expense of more “relevant” or other aspects of daily life that are more telling of social 
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Environmentalists and health workers may read the discarded batteries and 
scarification in differently scornful ways. The tattoos were scorned by district doctors as 
evidence of the lack of education of community members about how to deal with 
trash/toxins and family hygiene. Outsiders such as health workers hoping to stop the 
spread of HIV are appalled that scarification still takes place in some areas of 
Mozambique, and are worried about the potential for this to spread HIV. They see the 
focus on traditional practices (modified with “modern” things – batteries) as 
counterproductive, yet this is what women are drawing on to intervene in the changes on 
the ground in the community. These practices of becoming women need to be negotiated, 
recognized and understood before health, environmental or other interventions are made 
or assumed to be superior to current practices.  
At this point I must ask what is my responsibility here as I encounter these 
practices of toxic chemicals entering the bodies and forest groves of this community in 
new ways, as various community members are glad to have had at least some short term 
employment and cash income, if not for true sustenance, for the symbolic meaning of 
having been employed and owning a radio. If I denounce these practices it would easily 
be read as yet another outsider condemning their “traditions” just as the church, Frelimo, 
development experts and others have done and continue to do so.151 The tattooing is a key 
embodied act to secure husbands who will remain faithful in a time of increasing 
awareness of HIV/AIDS. The scars are one of many acts to protect oneself, and one’s 
family from the suffering brought on by HIV/AIDS (which is ironic, since the scars are 
made with razors). In this context, traditional means of protecting girls and leading them 
into womanhood combine with battery acid brought in by husband’s wages from cutting 
trees for the Chinese, the practice continues in the forest and river landscape in large 
groups (on occasion this can happen inside an older woman’s house), and is connected 
with more recent national and global narratives of the threat of HIV/AIDS. My rejection 
                                                                                                                                                                             
relations. Additionally, I live in population in the US with a relatively high percentage of the population 
engaging in some form of body modification and there are more tattoo and piercing parlors in Eugene, 
OR than in any other city I have lived in. So the mere presence of body modification seemed not 
particularly significant for me. 
151
 Notes from my meeting with the curandeiros and their explanation for why many other rites are no 
longer practiced. 
195 
 
of the practice would be a simultaneous rejection of “tradition,” the fruits of current 
wages and the need to protect oneself from wayward husbands and the emerging AIDS 
epidemic. 
The forest, river and batteries are all essential to this woman-making now. Thus 
as occurs with most “traditions”, elements of “modernity” and material objects encounter 
the tradition and modify it slightly into a hybrid practice. Thus Chinese logging has a 
much more indirect impact in an unexpected form in women’s identity formation. The 
Chinese not only dominate demand for timber, they dominate the local markets with their 
cheap consumer wares. As men labor to earn small amounts of cash to help the Chinese 
steal community timber, this small amount of cash is then often spent on cheap goods 
manufactured in China, providing the Chinese economy with a double benefit. Radios, 
chairs, batteries, flashlights, clothes, all dominate the local markets. These items are still 
expensive to very poor forest communities, but they are just affordable enough, that small 
wages can bring these material objects into the forest community. 
The incursions in these forest spaces matter, and they combine with practices of 
building gender identity in these spaces, complicating discourses of tradition and 
modernity. Education campaigns about the dangers of these products, or safe 
consumption mean very little, when these symbols of modernity are adopted or rejected 
as part of traditional practices and beliefs for protection from “modern” evils (unfaithful 
husbands bringing HIV home).152 This is yet another example of particular individuals 
such as elder women and healers combining symbols of tradition and modernity to 
mediate converging times and spaces affecting the lives of community members (see 
West 2006). One is constantly becoming ‘woman,’ and this is not always the primary 
identity category in this context (seniority, sexual experience and motherhood are all very 
important). Part of this process of ‘becoming’ involves attempts by ‘women’ and ‘girls’ 
in the Zambézia woodlands to respond to their changing woodland surroundings, social 
relations and discourses. This involves relationships between the human and non-human 
in unexpected assemblages and place-events. 
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 This particular case means less for the mafia, but it should raise questions about how to connect 
health/environmental issues in a more nuanced way that recognizes this battery acid issue as women 
trying to take control of an anxious time in the community’s history. 
196 
 
The forest grove, batteries, bodies, water and other objects constitute an 
assemblage. The tattoos and batteries in the forest grove combine in a particular place-
event of women sharing knowledge that I argue can help us think about gender, 
environmental change, and what people practice and perform as they connect with these 
assemblages. Here, the battery works co-constitutively with different human bodies, and 
with cultural and political forces and discourses to produce the specific assemblages or 
networks through which conflicts and anxieties play out (Braun 2004a; Latour 2005; 
Robbins and Marks 2009). The human and nonhuman affect and act upon and with one 
another. They are not separate spheres. Many ‘objects’ have a form of life, or what 
Bennett (2010, 4; 53) refers to as vitality or a “conative drive” or power, to provoke 
humans and other things into contemplation and/or action (see also Appadurai 1986). 
What work does the used battery perform? How is the battery mobilized? By examining 
the vibrancy of the battery through embodied cultural practices, I argue that alternative 
and more ontologically diverse understandings of socio-ecological change can be 
developed. 
4. Discussion: Embodiment, Performativity and Socio-Ecological Assemblages  
The focus on embodiment, peformativity and socio-ecological assemblages 
presented above complicates commodity chain analysis often used to study illegal 
logging and to trace the socio-ecological impacts of global production and consumption 
systems. Catherine Mackenzie’s innovative report (2006) on forest governance and 
illegal logging in Zambézia uses a commodity chain approach, even as she complicates 
linear approaches to such chains by exploring the multiple intermediaries and 
stakeholders involved in the forestry sector (see Table 5.1). 
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Table 5.1. Zambézia Forest “Stakeholder Groups” (Simplified from Mackenzie 
2006, 31-5) 
Category Stakeholder Groups 
Primary 
− simple license loggers                              -  village households 
− industrial concession holders                   -  village wood workers 
− timber buyers/export companies              -  village and other local leaders 
− town based skilled and unskilled labor     -  SPFFBZ officers 
Secondary 
− shipping agents and companies                -  truck owners 
− equipment and tractor owners                  -  wood-based industry 
− approved management plan/inventory consultants 
Institutional  
− President’s office                                       -  Governor’s office 
− Council of Ministers                                  -  Port Authority (CFM) 
− Customs (Alfândega)                                          -  Police 
− Industry, commerce and tourism               -  NGOs 
− International financial institutions             -  Donors 
− Consultancy companies 
− DNFFB, National Directorate for Forests and Wildlife 
− MADR, Ministry of Agriculture and Rural Development (National, 
Provincial 
− Provincial Forest and Wildlife Service of Zambezia (SPFFBZ) 
− Provincial Geographic and Cadastral Services of Zambezia (SPGC) 
Indirect 
− local traders                                              -  local service providers 
 
Mackenzie’s report is commendable for challenging simplistic deforestation 
narratives and for highlighting the complexity of the diverse stakeholders involved. Yet I 
am troubled by her portrayal of communities, her assumptions about causality and refusal 
to examine social and ecological relations seemingly unconnected from the “commodity 
chain.” For example, she created a diagram that argued that a combination of global, 
national and local factors led to the “core problem” of “unsustainable and inequitable use 
of forests” (2006, 83). In this diagram she placed “globalization and international market 
demands,” “Chinese economic boom,” “social status system drives wealth seeking/luxury 
consumption over service to country,” “communities not aware of rights or forest values” 
and “law enshrines state ownership of forest/NR” as primary causes of this problem 
(ibid.). At the top of her diagram, signifying “effects,” there are no impacts at the global 
scale listed. In her model, local communities are powerless, ill-informed and poverty-
stricken in part because they have not received their 20% share of royalties from 
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timber.153 While Mackenzie illustrated the key global, national and local causes of 
“unsustainable and inequitable use of forests” in the forestry sector, her diagram presents 
one-way arrows connecting each of the factors/agents/actions, with no indication on how 
local community dynamics shape national and global actors. As mentioned earlier in this 
chapter, we actually know very little about the relations of other aspects of the forest (e.g. 
sacred spaces or non-timber forest products NTFPs) and social relations to this global 
commodity chain, or factors contributing to changes in day-to-day livelihoods and 
landscapes. 
In a special issue of the journal Geoforum that sought to reflect on the 
contributions of Piers Blaikie to political ecology (PE) and to take stock of current 
debates in relation to Blaikie’s contributions, Dianne Rocheleau (2008, 716) emphasized 
her ongoing project of “weaving ‘chains of explanation’ into webs of relation and 
situated science” in political ecology. Rocheleau (2008, 724) explained a key shift in 
focus for understanding nature and society relations: 
The center of gravity is moving from linear or simple vertical hierarchies (chains 
of explanation) to complex assemblages, webs of relation and ‘‘rooted networks’’ 
(Rocheleau and Roth 2007; Rocheleau 2001; Escobar 2001; Escobar 2004), with 
hierarchies embedded and entangled in horizontal as well as vertical linkages. PE 
researchers increasingly seek to embrace complexity without losing the 
explanatory power of structural relationships, or the empirical roots of PE.  
Both commodity chain analyses of flows of resources (from extraction to transformation 
and consumption and disposal) and unidirectional models of explanation such as 
Mackenzie’s do not allow us to examine factors such as emotions, performance of 
identities, and the complex interactions between the human and nonhuman.  
I have demonstrated in this chapter that gender identity is a process rooted in 
performance and tied to political economy, nature and culture (defined from a 
poststructuralist perspective). Examining events and moments of significance in the 
performance of gender identity provides insight into how loggers get timber out of the 
community or fail and how NGOs and activists make their projects work or fail. By 
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 The forest law declares that local communities occupying areas of concessions or simple licenses much 
receive 20 percent of royalties from timber sales and of fines paid by violators of the law to local 
government. 
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studying what people do and say, the hierarchies of masculinity and the actions of women 
to take control of changing social relations and ecologies in the community are visible. 
The relationship of these practices and discourses to broader political economic processes 
and national population health agendas (e.g. frustrating HIV educators with tattooing and 
battery acid in these processes) become visible if we take the time to turn our gaze away 
from the timber, flows of money and away from Marx and commodity chains 
momentarily (Veyne 1997). This is not to say that performance in these assemblages 
provides superior explanation of the global illegal timber trade. Rather these findings 
elucidate how and where global/national/local actors and things meet up in significant 
moments that have real impacts on the bottom line of the timber buyer and of the aid 
agencies who fund activist and NGO initiatives in these spaces, and on the potential for 
different outcomes rooted in a combination of contradictory strategies. The ripple effects 
of changing socio-ecological relations are present not only in ‘the forest’ but in other 
health interventions and practices, which are substantial in Mozambique (see Hanlon and 
Smart 2008). 
The examples in this chapter were divided according to gender for clarity. But 
they do not always hold gender to be at the center of analysis, nor the direct impacts of 
illegal logging. Rather, these are accounts of how flows of so-called ‘modernity’ and 
‘tradition’ meet, as the community changes with greater contact with logging, limited 
market access, and a new list of outsiders coming into contact with community members. 
Here, embodied practices and material substances as well as performance combine with 
local ecologies and historical contexts to produce new meanings and new problems in 
ways that are beyond technical development fixes in health, environment or other 
subfields. In the next chapter I shift to Nipive locality in Gurué district, where struggles 
over land and ‘forests’ involve the particular material features of exotic trees and 
contradictory national discourses concerning the environment. 
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CHAPTER VI 
ONE LEADER, ONE FOREST: EXOTIC SPECIES IN A DISPERSED LAND GRAB 
1. Introduction 
Having discussed the importance of performativity and shifting gender identities 
in the context of the Muzo case study, this chapter returns to the other case study site in 
Nipive locality, Gurué district. The analysis of contemporary social and ecological 
change in Nipive raises distinct issues as compared to Muzo, in part because of the 
unique historical constitution of Nipive as a place and in part because illegal logging 
networks are not operating in this area—the latter due to the fact that there is little mature 
forest left.154 Instead, a key factor re-shaping social and ecological relations in Nipive 
over the last decade has been the multiple efforts to establish exotic tree plantations 
throughout “Alta Zambézia.” These are the efforts that connect Nipive to the global and 
national politics of the current “land grabbing crisis” and to broader cultural struggles 
over the “practices and politics that forge and remake both artifacts (trees, bodies, 
landscapes, and so forth) and effects (violent exclusions, united communities, entrenched 
inequalities…)” (Kosek 2006, 22; citing Moore et al. 2003). These struggles also connect 
to national and local strategies and practices regarding afforestation in Mozambique as 
well as to broader narratives centered on climate change politics.  
At the heart of this chapter is a program started in 2010 by President Armando 
Guebuza called “One Leader, One Forest.”  I argue that this presidentially mandated 
program represented an attempt by the state to naturalize the presence of exotic trees on 
the landscape in Gurué (and in many areas of rural Mozambique). I also demonstrate that 
in practice this program enacted what I call a “dispersed land grab” and was used after 
large scale corporate exotic tree plantations were met with fierce resistance in some areas, 
and many of them were abandoned by their corporate sponsors.155 The core ethnographic 
analysis presented in this chapter provides a fine-grained portrait of how the “One Leader 
One Forest” program was enacted, and the multiple ways exotic trees and state mandates 
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 There are, however, individuals from the town of Gurué and Ilé (Errego) who are taking bamboo and 
other resources.  
155
 The large-scale plantation forestry land grab is still on the national agenda . 
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interacted with social, ecological and deeply gendered relations in Nipive, which 
ultimately led to that program’s failure (the program will be continued with a new 
strategy this year). In so doing, I demonstrate the need for a much more networked 
explanation than linear assertions of unidirectional impacts of “the state” or “foreign 
companies” in community spaces.  
The Politics of Exotic Trees and Land Grabbing in Gurué 
The arrival and failure of “One Leader, One Forest” program can only be 
understood in the context of the expanding land grab in Mozambique over the last eight 
years, and select local communities’ rejection of large scale, corporate-owned tree 
plantations in the area. Oral histories from Nipive locality recall that this region used to 
include substantial forest cover (well before the Estado Novo regime in the 20th century), 
but now the area has only patches of second and third growth ‘mato’ or bush, primarily 
along rivers and in sacred cemetery groves (see Chapter II). This locality receives more 
rainfall than Muzo, but it still succumbs to drought. This region maintains strong 
matrilocal practices, I originally asked to conduct my research here due to ORAM’s 
claims that there was a high percentage of women who participated one of the povos’ 
(Muchaquiha) land management committees (G9). 
The population density is fairly high. There are approximately eighty people per 
square kilometer in Nipive locality compared with nine people per square kilometer in 
the heavily forested community of Muzo. This high population density, and the fact that 
ORAM staff had already delimited two povos within Nipive by 2005, should have 
signaled to outsiders that this territory was not available for large-scale land acquisition 
for exotic timber monocultures. However, in the context of the rush for land in 
Mozambique (see Chapter I), Nipive’s neighbor to the north (Nicorropale locality) was 
approached by foreign investors. 
In 2008, the South African company SAPPI Ltd. attempted to find 260,000 
hectares in northern Zambézia from which to select 150,000 hectares of land for 
eucalyptus production for paper (see Figure 6.1) (Golder Golder Associates 2009). The 
company’s consultant report to Mozambique’s Ministry for the Coordination of 
Environmental Action (MICOA) (Golder Golder Associates 2009, 3) claims: 
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In 2008, Sappi conducted initial studies and identified the Gurué, Alto Molócue, 
and Gilé Districts of Zambézia Province as suitable areas for fast-growing 
Eucalyptus plantations…The National Directorate of Geography and Cadastre 
(DINAGECA) gave an initial indication of portions of land that could be 
available. 
The report includes a map of the general area from which they would select 150,000 
hectares (see Figure 6.1). SAPPI’s map indicates substantial overlap between the targeted 
150,000 hectares and Nipive and Nicorropale localities (see my additions to Figure 6.1 in 
bright yellow). The national DINAGECA office has copies of the records of land 
delimitations (carried out with ORAM) of at least two Povos in Nipive. Despite having 
these documents, DINAGECA staff apparently indicated to SAPPI representatives that 
the Nicorropale and Nipive area of Gurué were available locations for potential 
eucalyptus production, according to SAPPI’s report and map (Golder Golder Associates 
2009).156 SAPPI indicates that they visited several sites to test soil viability and to check 
with local leaders about the availability of the land, but they provide no public reports of 
these encounters (ibid.). Did they visit Nipive and Nicorropale localities? 
By 2010 SAPPI had cancelled its plans to acquire territory for plantations (see 
Golder Golder Associates 2009). A recent report by Simon Norfolk and Joseph Hanlon 
(2012, 4) contacted SAPPI concerning this cancelled bid for land. SAPPI’s public affairs 
officer, Elijah Masondo, explained: 
…two of the three Districts (Gurué and Alto Molocué) that we have targeted for 
our plantation development are high potential areas for agriculture. As a result of 
this they are densely populated, and the current land use clearly shows that they 
are important areas, both at a local and national level, for food production. To 
achieve the required tree growth rates to make plantation development feasible 
and cost effective, the plantations require similar climatic and soil conditions; as a 
result any plantation development (own operations and out-grower) would be in 
direct conflict with agriculture (Norfolk and Hanlon 2012, citing a personal 
communicaiton between Hanlon and Masondo on August 15th, 2011). 
This explanation did not mention the fact that some of the communities that they had 
approached had expelled the company’s assessment teams.
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 SAPPI’s attempted bid for land in Zambézia confirms the concerns raised by the World Bank about 
Mozambique’s national land registry (formerly DINAGECA, now DNTF) allowing foreign companies to 
pursue land that conflicts/overlaps with delimited community lands (see Deininger et al. 2011) 
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 “land portions being investigated for Eucalyptus plantations in Zambézia Province” (Golder Associates 2009, 4) (150,000 ha) 
 “proposed project area” (Golder Associates 2009, 4) (260,000 ha) 
Figure 6.1. Copy of SAPPI’s Proposed Eucalyptus Plantation Sites (Golder Associates 2009, 4) [My Additions in 
Yellow]
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 Site of conflict between SAPPI and Nicorropale Residents 
Figure 6.2. Location of Nipive Locality, Muchaquiha and Impurucuma Povos and the Conflict (Red Star) with SAPPI
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My research in Nipive provides insight into how the attempt by SAPPI to 
establish a large exotic tree planation in the area was perceived locally and why it 
ultimately failed. I conducted a survey in a household in Impurucuma povo (in Nipive). 
Gloria, the female household, explained that in 2008 her extended family in Nicorropale 
almost lost their land to a plantation company (see Figure 6.2).157 She said that company 
staff came and asked for a large area of land to plant their “foreign trees.” Local leaders 
had allowed the company staff to build their field camp and partly shaded shelters for tree 
seedlings in southern Nicorropale near the Cocola River (a tributary leading to the 
Licungo River). Gloria’s extended family and others who were going to lose their fields 
complained. She said that eventually “we burned their camp down” (referring to a group 
of men that live near the area). The company left and never returned. Despite Gloria 
living at least six kilometers from the attempted plantation, she still identifies the area as 
part of her land claim because her extended family lives and cultivates fields there. 
Because of the way that family ties and networks connect across the landscape, some less 
proximate families feel that they too rejected the company. The use of “we” in this case 
does not imply that the whole community rejected the company. Maria Paula Meneses 
(2003, 461) argues that in a specific case of forest contestation in southern Mozambique, 
a similar use of “we” served to “oppose specific situations, such as contesting the 
positions of district administration, external predators (the 'ninjas'), etc.”  
Another family that I surveyed mentioned that the company Techtona tried to take 
land in the area, “but the community refused.”158 Two families indicated that the 
company was Techtona and that the company wanted to plant eucalyptus, but Techtona 
normally plants teak. It is possible that locals confused SAPPI personnel for Techtona. 
This might be due to the fact that Techtona maintained a large office in Gurué city (until 
2011) with a sizeable workforce outfitted in green uniforms and black rain boots. 
Techtona maintained a more widely known presence in the district. Another scenario 
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 As outlined in Chapter II, Nicorropale locality borders the northern limits of Nipive locality. Nipive 
includes Hapala (Apala), Muchaquiha, Impurucuma and Nipive Sede povos. I primarily worked in 
Impurucuma and Muchaquiha. 
158
 The soils in the small hills of southern Nipive locality are too dry and nutrient poor to sustain tree 
plantations. Therefore it is unlikely that companies would extend plantations into the povos where I 
worked, except in space bordering the major rivers and tributaries. 
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could be that locals did not recognize Techtona’s teak seedlings, assuming they were 
another form of eucalyptus (when they told me about the introduction of “foreign 
trees”).159 
Whichever company attempted to enter the area, they are not alone in their search 
for large tracts of land for exotic monoculture tree plantations in Zambézia Province. 
After a moratorium on new large-scale land acquisitions between 2009 and 2011, 
Mozambique granted nearly 330,000 hectares to foreign companies (in several 
provinces), 100% of which was allocated for majority foreign-owned plantation forestry 
(ibid.). There are very large land concessions (granted and proposed) for forestry in 
Niassa, Mozambique’s least densely populated province with just over nine people per 
square kilometer (INE 2007). Yet the national government still believes that large 
forestry plantations are viable in Zambézia, which is the poorest and the second most 
populated province in the country with nearly thirty-eight people per square kilometer 
(ibid.). As a point of comparison, the World Bank set a parameter of less than twenty-five 
people per square kilometer (calculated at the national scale) for finding land suitable for 
investment (see Deininger et al. 2011, 7). 
Companies targeting land in Zambézia such as Techtona, Portucel and SAPPI 
desire the comparatively wetter and higher-elevation region of the province known as 
“Alta” or High Zambézia (see Figure 6.3).160 My calculations from public and 
confidential sources indicate that, by 2011, exotic timber companies claimed at least 
463,844 ha of land in Zambézia (see Table 6.1).161
                                                           
159
 I do not have access to the GIS databases of either company. Techtona company representatives 
presented a PowerPoint presentation for the National Community Land Conference (Reunião Nacional 
Sobre Terras Comunitárias) in Nampula from March 9th-11th, 2010.159 They list twenty-seven 
plantations in Zambézia across three districts. They do not show any plantations in Nicorropale, but this 
does not reflect information about consultations with communities that rejected the company’s requests. 
160
 Individual planted parcels can be less than 1,000 ha, but they must be large enough for cost efficiency. 
161
 This excludes Madal’s copra/palm plantations along the coast (Madal was founded during the colonial 
era). 
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Figure 6.3. Key Target Districts for Plantation Forestry in Alta Zambézia162 
 
Techtona is a subsidiary of the Global Solidarity Forest Fund (GSFF), which 
received negative international press attention when GSFF’s other forestry holdings 
(Chikweti) in Niassa province were found cutting down native species to make way for 
exotics and violating local community land rights (The Oakland Institute 2011; JA! 
(Justiça Ambiental) and UNAC (União Nacional de Camponeses) 2011; Overbeek 2010). 
The GSFF considers their investments and plantation forestry activities to be 
environmentally and socially responsible. Their (2012) website claims:  
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 There are also large-scale land acquisitions for soy, sunflower (Quifel Energy Mocambique Lda); 
Jatropha (multiple), pineapple, wood, palm and other products (see Justica Ambiental & UNAC 2011; 
The Oakland Institute 2011). 
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Table 6.1. Recent Plantation Forestry Large-Scale Land Acquisitions in Zambézia (Attempted and Actual) 
Company Districts Hectares Claimed 
Hectares 
Planted 
Year(s) 
Acquired 
Parent Company, 
Partners, Investors 
Species 
Planted 
End-use 
Products 
Council of 
Ministers 
Approved? 
Source 
AFTC 
Madeiras e 
Agricultur
a, Lda 
Gurué 
(possibly 
others) 
30,000 proposed unknown Select avg. 
20-yr.-old 
crop 
New 
planting in 
2009 
HK Jalan Group 
Company (India); 
Treated Timber Products 
(South Africa); 
African Timber and 
Farming Company (U.K.) 
Clones of 
types of 
Eucalyptus 
grandis 
Poles, 
paper, 
pallets 
Company is 
registered, DUAT 
unknown 
http://hkjalan
group.in 
(2012) 
and personal 
contacts 
Portucel Ilé 
Namarroi 
173,327 unknown 2008 Grupo Portucel Soporcel 
(Portugal) 
Eucalyptus 
grandis 
paper CM approved JA!/UNAC 
(2011); 
The Oakland 
Institute 
2011 
Ntacua 
Florestas 
da 
Zambézia 
Mocuba, 
Lugela, Alto 
Molocué 
9,055 (in 2008) 
Goal: 35,000 
(lacking proper 
documentation, 
JA! claims they 
have DUAT to 
9,500 ha and are 
applying for 
70,000 ha more) 
1,600 2008 (closed 
offices in 
2011 – they 
may have re-
opened in 
2012) 
Global Solidarity Forest 
Fund (GSFF); Diversified 
International Timber 
Holdings- DITH (U.S); 
Diocese of Niassa 
(Moz.); Silvestria 
Utveckling (Norway); 
Stichting Pensioenfonds 
ABP (The Netherlands) 
Goal: pine 
eucalyptus 
and gum 
? No CM approval 
in 2008, new 
approvals for 
(Techtona – sister 
company) in 2011 
GSFF 
(2012); 
JA!/UNAC 
(2011); 
The Oakland 
Institute 
2011 
 
Techtona 
Forests of 
Zambézia 
Gurué 
Milange 
Morrumbala 
Namarroi 
Alto 
Molocué 
(prev.) 
35,000 (without 
proper 
documentation) 
19,540 hectares 
awarded by CM 
in 2011 (some 
reports claim 
they have 
between 66,000 
and 70,000 
hectares) 
1,007 (now 
3,150 
planted) 
2008; 2011 GSFF (see above) Teak ? CM 19,540 
approved in 2011 
GSFF 
(2012); 
JA!/UNAC 
(2011); 
The Oakland 
Institute 
2011 
SAPPI 
Ltd. 
Gurué 
Alto 
Molocué 
Gilé 
260,000 hectares 
explored for 
eventual 
selection of 
150,000 hectares, 
but the project 
was 
CANCELLED 
CANCELLE
D in 2010, 
some 40 
hectare trial 
plots might 
have been 
planted 
2008-2010 SAPPI Limited (South 
Africa) 
Eucalyptus paper NA SAPPI Ltd. 
2009; 
The Oakland 
Institute 
2011 
 
TOTAL 
AREA 
CLAIMED 
463,844 (min) 
 
546,654 (max) 
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Plantation or intensively managed forests that are managed in a sustainable way 
can have many advantages including: 
- increasing access to forest products and thereby reducing the pressure on 
natural forests 
- mitigation of global warming by increasing the carbon stock in forests and 
better adaptation to climate change by faster rotation periods 
- creation of employment and other social benefits 
- rehabilitation of degraded lands 
These claims on their website posit plantation forestry as sustainable solutions to 
“degraded” land, and they do not address the complex social and political land tenure 
dynamics on the ground. Their mention of “reducing pressure on natural forests” is 
particularly problematic after Justiça Ambiental and the Mozambican National Farmer’s 
Union (UNAC) released a report called Lords of the Land (2011), in which they 
documented another GSFF subsidiary Ntacua, planting eucalyptus inside of a 
community-run native miombo forest concession in Nipiode in Mocuba district.163 In this 
community, illegal logging of miombo species for Chinese markets creates space for 
Nordic country investments in “fast” exotics. At a national level, the Mozambican 
government has broadly supported expanding plantation forestry investments in the 
country, particularly favoring larger land claims (of approx. 100,000 ha.) over “smaller” 
claims of 10,000 ha.164 After the controversies in Niassa, government investigative teams 
from DNTF highly criticized foreign plantation companies (see DNTF - Equipe 
intersectorial do MINAG (DNTF e IIAM) 2010). 
This broader national and regional context of large-scale land acquisition raises 
distinct questions for areas that are not directly facing land grabbing, but where the 
national discourse of the pros and cons of plantation forestry and the material incursions 
of exotic tree species are known locally. For example, in Gurué district, locals such as 
Gloria express satisfaction after acquaintances of her extended family burned down the 
camp of a foreign plantation company (Techtona or SAPPI). How can exotic tree species 
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 This is the second community native forest concession experiment run by ORAM aside from the 
ACODEMUZO project outlined in Chapters II and IV. 
164
 Interview with the Deputy Director of DNTF in Maputo, September 22nd, 2011. 
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be introduced into the landscape in sites of high population density, with a previous 
history of rejecting plantation companies, and where many communities are aware of 
their land rights under the 1997 Land Law (through delimitation carried out with NGOs 
such as ORAM)? Given the previous resistance to tree plantation companies in this 
region and widespread suspicion of outsiders, it is difficult for any outsider to initiate a 
project in the area. This combined with national political elite’s favoritism towards 
expanding plantation forestry and simultaneous frustrations with the problems provoked 
by private companies such as Chikweti (GSFF) has inspired yet another strategy to 
introduce “forests” into the landscape. 
In September of 2010, an initiative established by President Guebuza sought to 
bypass typical NGO or private company engagements in communities. In addition to 
continued interest in large-scale land allocations for plantation forestry, Guebuza 
introduced a dispersed mechanism for the introduction of trees via strong authoritarian 
pressures from local Chefes da Localidade, elected Secretários and traditional leaders 
(régulos or chamassuas) or in the case of schools, by teachers employed by the state. 
Guebuza’s initiative was called the “One Student, One tree” and the “One leader, One 
Forest” program. In this chapter, after providing historical context regarding the 
contested nature of (exotic) trees in the landscape, I explain the “One leader, One Forest” 
program and I argue that it serves as a dispersed form of land grab.  
2. The Contested ‘Nature’ of Trees in the Landscape 
In Mozambique as in other regions of sub-Saharan Africa, planting a tree is a 
political act (see Maathai 2003; Schroeder 1999; Unruh 2006). In the majority of 
households surveyed in Muchaquiha and Impurucuma (Nipive Locality) all stated that 
permissions to build a house or plant a field rests with the families that organize that land, 
but planting trees would require additional permissions from the régulo. When a local 
leader or NGO staff member or another entity attempts to plant new trees, the way in 
which this is achieved is extremely important. 
Planting a tree represents a long-term claim to land because even the fastest 
growing trees will take at least ten years to mature. This is longer than the “lifespan” on 
the landscape than many typical houses in rural Zambézia. A family can abandon a mud 
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brick home with a thatched roof and within months, not sweeping around the home space, 
patching holes and fending off domesticated and wild animals ensures that the structure 
of the home will deteriorate.165 The walls of the home are crafted from local soils and 
easily crumble back into the soils (these are arguably the most sustainable homes in the 
world). Their mark on the landscape after many years consists of a raised square patch in 
the ground with overgrown weeds over the top of the patch. In contrast, fruit trees such as 
papaya, oranges, avocado, lemon and others outlast the lifespan of the abandoned home. 
It is easier to find previous settlements in an area by the presence of clusters of mature 
fruit trees than to find the slightly raised soils of old homes. 
Similarly, the cultivation of a field can conclude at the end of the season with fires 
returning the remnants of the plant structures to the ground and the field can be allocated 
to a new person or left to “rest” before future cultivation. Although trees can succumb to 
fires, they are more resistant than other plants, and they serve as a major form of semi-
permanent “evidence landscape” according to Jon Unruh (2006, 755). Unruh argues that 
trees serve as part of local oral testimony in delimiting land and resolving tenure 
conflicts. Trees also utilize soil nutrients, water, sunlight and other resources that could 
be utilized otherwise. Trees thus compete for these resources. Too much shade can limit 
growth of garden vegetables in overlapping spaces, and some species of trees such as 
eucalyptus and pine can lower water tables, impacting a family’s ability to cultivate a 
diverse diet across wetter and drier soils (preventing rice cultivation). Some cash and 
food crops benefit from small amounts of shade, and thus careful intercropping is 
possible in many spaces (as is the case with diverse agroforestry practices). But 
competing uses of water for cash crops, food production, tree growth soil rejuvenation, 
and other uses means that planting a tree involves both ecological and social negotiation 
and/or abuses of differential power relations. 
Planting trees is also an act that cannot be isolated from histories of landscape 
transformation in the region. Planting trees is a practice that evokes strong memories of 
the violence and social upheaval caused by the Estado Novo colonial regime in this 
region in the 1940s. After explaining that the ‘Anguru’ or Lomwé experienced shock as 
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 People do not take down houses, as many abandoned houses are avoided because of beliefs that 
witchcraft affects these homes and malicious snakes occupy these spaces. 
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they were drawn into the forced labor system during the Estado Novo period, Vail and 
White (1980, 367) mention the proliferation of rumors concerning the Lomwé and 
plantation trees:  
There is a curious myth, which throws some light on this point. The Administrator 
of Ile reported in 1970 that 'for superstitious reasons', the Lomwe people 'will not 
plant cashew trees or any other kind of fruit trees'.79 In 1977 the Secretary of the 
Frelimo administration for Ile told the same story to the present researchers in 
respect of sumauma trees, the Lomwe's refusing to live near them because such 
trees 'caused family quarrels'. The first sumauma trees were planted by the 
Lugella Company and the Lomwe refusal to live near trees is a refusal to be 
associated with any kind of plantation crop with its labour demands and its 
destructive effect on the family. 
While these rumors may or may not be true, the extensive Lomwe songs recorded by Vail 
and White indicate that some Lomwé associated planting exotic trees with the forced 
labor that sent men to the tea and other plantations, separating families as part of the 
process. Beyond exotic orange, lemon and avocado trees, which are highly valued in 
Nipive as a source of food, eucalyptus has a particularly poor reputation among the 
Lomwé due to its linkages to the colonial process and suspicions about its impacts on the 
landscape.  
In Gurué, no survey respondents indicated a history of working on the plantations 
in southern Zambézia. In individual oral histories with elder members of the Muchaquiha 
community, however, respondents mentioned men in their household working on the tea 
plantations near Mount Namuli near Gurué town. Some women recall bringing food to 
their husbands working on the tea plantations and being captured for work on the roads or 
other forced labor. They remember expansive green tea monocrops at the base of Mount 
Namuli and roads lined with tall eucalyptus trees. Both were exotic plants that 
transformed the landscape, and represented a loss of land for Africans.166 Some 
individuals from Nipive received or purchased eucalyptus trees in the past and planted 
them in their povos in the outer areas of Gurué (not in an expansive monoculture 
formation). A limited number of families received eucalyptus from World Vision after 
the civil war, but very few of these trees survived (see Chapter III). A woman in Nipive 
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commented to me that, “the [eucalyptus] trees drink too much water, and make the rice 
go dry.” Thus, the species of the exotic tree matters. Who plants the tree also matters, 
especially given the historically contested role of introduced trees in the landscape. 
It is no surprise then that SAPPI’s attempted introduction of a plantation in 
Nipive’s neighboring locality was rejected. Because extended families are connected 
across povos and localities, it is also understandable why Gloria and others in Nipive 
refer to the burning of SAPPI’s camp as something that “we” (insiders) did to outsiders. 
Thus, when President Guebuza mandated the “One Leader, One Forest Program” in 
2010, the shifting cultural context of specific exotics in the landscape presented serious 
concerns for select individuals in the two study povos in Nipive, and for contested 
national visions of environmentalism and the future of the country’s “forests.”  
3. “One Leader, One Forest” and the Dispersed Land Grab 
Land grabbing is a controversial term. Perhaps what I will describe in this 
section—a dispersed attempted afforestation of one to two hectare plots (totaling 12,000 
ha) and implemented by local leaders—does not fit current definitions of land grabbing. 
But a dispersed attempt to transform landscapes raises important questions for current 
land grab debates. In this section I discuss the simultaneous impacts of large-scale land 
acquisition for forestry elsewhere, and dispersed small-scale afforestation with exotic 
species in Nipive locality. I highlight the gender dynamics of these landscape 
transformations and contestations. I argue that trees are not just political objects or 
“evidence landscapes” (see Unruh 2006), but they are critical actants in an assemblage 
that connects local, national and international processes to diverse livelihoods in Nipive. 
But first, I must outline the political context in between 2009 and 2010 and Guebuza’s 
new dispersed forestry program. 
The Post-Election Open Presidency 
National elections in 2009 resulted in Guebuza winning a second term as 
president. As I mentioned in Chapter II, Zambézia has a particularly tense relationship 
with FRELIMO. By 2009, FRELIMO managed to secure a greater percentage of the vote 
in Zambézia, but Zambézians still presented the greatest percentage of votes for the 
opposition (38.9% for Dhlakama (Renamo), 6.8% Daviz Simango (MDM) and 54.3% for 
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Guebuza). During the election campaign, high-level members of FRELIMO traveled to 
Zambézia’s countryside (including Gurué) to sway Renamo supporters to change their 
support to FRELIMO. One leader promised local secretários that if they managed to get 
their povos (células) to shift in favor of Frelimo, she would pay for a trip to bring these 
secretários to Madragoa in Gaza Province, the birthplace of the first president of 
Mozambique, Samora Machel, and to Maputo. Leaders in Nipive succeeded, and they 
were rewarded with a trip to Maputo in 2010.  
In addition to these efforts, after being re-elected, Guebuza began a campaign to 
celebrate thirty-five years of independence and garner support behind Frelimo across the 
country in a “call for unity” (see Figure 6.4). He traveled around the country, paying 
tribute to the fight for independence, spreading his vision for the next five years of his 
presidency and listening to local concerns and ideas. A “torch” was passed from locality 
to locality announcing his visit throughout the country (see Figure 6.4). The Mozambican 
national television station TVM followed his journey through the country, and supporters 
of Frelimo transported large numbers of people from rural areas to the key sites where 
Guebuza delivered his speeches, at times forgetting to provide these imported crowds 
with transport back to their homes.167 After Guebuza’s visit, Governors were charged 
with maintaining energy levels and support for Frelimo initiatives. Guebuza launched a 
program called the “Open Presidency,” which was supposed to follow through on 
promises that he made during the call for unity tour.  The “One Leader, One Forest” 
program formed part of his open presidency initiative. 
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Figure 6.4. Screen Capture of Guebuza carrying the torch of the “Call for Unity” 
and the “Open Presidency” (Image by the National Television Station, TVM)168 
The Secret Meetings in Zambézia (Mandating One Leader, One Forest) 
Despite Guebuza’s “open presidency” program, his approach to a new forestry 
campaign was shrouded in secrecy, confusion and authoritarian practices. The President 
demanded that school directors facilitate students planting trees near the schools and he 
asked every régulo to plant a “forest.” In late September, 2010 the Governor of 
Zambézia, Itai Meque held a series of “secret” regional meetings with local leaders 
(régulos), including a meeting in the Alta Zambézia region to communicate this 
Presidential mandate. The meeting covered a range of topics, most of which were not 
disclosed to me by the régulos with whom I spoke. I was not aware of the secret meetings 
until the Chief of the Locality in Nipive returned from the meeting and explained in 
October 2010 that local leaders had to prepare an area of one to two hectares each. The 
district agricultural services would contact them and provide new trees to plant, along 
with instructions to ensure the survival of the plants. When I asked him what kind of 
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trees, he mentioned lemon, orange and eucalyptus. He said a technician would come to 
explain, “how to plant the trees exactly one meter apart in rows and how to tend the 
trees.” These instructions suggested that monocultures with particular forms of technical 
assistance would dominate the planting process, curtailing the possibility of locals to 
plant trees in a different spatial configuration. But where would leaders plant the trees, 
given that most land is claimed by someone in this region and given that select 
community members in a neighboring locality vandalized a foreign company’s (SAPPI) 
afforestation project in 2008? 
Implementing One Leader, One Forest in Nipive 
When local leaders returned to Nipive from the meeting, two leaders faced 
conflicts within their families when they tried to request land for the forests and the third 
régulo evoked suspicions from neighbors about the location that he chose (see red 
patches X-Z in Figure 6.5). They had to ask their wives and other matriarchs in their 
family to allocate land for the new “forests.” This is because the region continues 
matrilocal practices in which a man leaves his birthplace to live with his wife on her 
mother’s land upon marriage.169 In one case, an older woman who lives near the régulo’s 
sister recounted that the sister fought with the régulo about the new forest mandate. The 
régulo insisted that she provide land for the new trees, but she said that they needed to 
grow food on all of the land, and that the areas that were regenerating in second and third 
growth mato (bush) were already allocated for grandchildren to grow food eventually. 
The régulo insisted, and his sister threatened to call her sons from Gurué city into the 
community to resolve the issue and protect the land. She finally allocated a portion of the 
land that he requested for the new trees in late October, 2010, leaving the other side of 
the pathway that he had requested, for food cultivation (see Figure 6.6). The left side of 
Figure 6.6 is the area that was cleared for new eucalyptus, while the right side remained 
in the possession of the régulo’s sister (the photo faces south). The sister was very upset 
about losing this land. 
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occasions when women assume community leadership or when the family decides that a different family 
member should fill a leadership role as régulo (chamassua). 
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Figure 6.5. Select Land Conflicts in Muchaquiha and Impurucuma
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Figure 6.6. Cleared Native Bush (Left of Footpath) for a Leader’s Forest 
 
Gender, Domestic Violence in Elite Households and Exotic Species 
In addition to the dispute between the régulo and his sister when he asked her for 
land to plant the new “forest,” a secretário also faced problems within his household. I 
visited him one day to find his daughter screaming at her mother for having beaten him 
during the night. He returned to their house late in the night, drunk from a funeral. His 
wife beat him for drinking and for taking her land to plant trees in the one leader 
program. She was aware of the rule in the 1997 land law in which someone could claim 
land by proving one’s use of land for at least ten years. Exotic trees could serve as 
evidence of long-term land use. Because the forest program was mandated from the 
highest level of government, she worried that the trees would remain in the control of 
state authorities. She feared that her family could lose their land if her husband lost his 
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leadership position because of excessive drinking (his position is elected, not passed 
through family in the case of régulos and chamassuas).170   
The tensions created by the “One Leader, One Forest” initiative reflect similar 
tensions in afforestation projects in other areas of sub-Saharan Africa. For example, 
Richard Schroeder (1999) conducted extensive research in The Gambia concerning 
agroforestry schemes in the late 1980’s and early 1990s. These agroforestry initiatives 
ignored women’s strategies of making use of limited and marginal land holdings with 
agroforestry techniques that mix diverse crops (see Fortmann and Rocheleau 1985; 
Rocheleau 1987; Rocheleau and Edmunds 1997). Based on his observations in The 
Gambia, Schroeder (1999, 127) argues: 
…two dynamics in particular contribute toward heightening the political 
sensitivity of agroforestry systems. Property and labor arrangements seem 
especially fraught with political tension in “successional” agroforestry systems 
and in systems that are explicitly geared toward commodity production. 
Successional agroforestry is premised on the underlying agricultural crop being 
gradually overtaken by trees as the system matures. What is often overlooked in 
its promotion is the fact that the planned succession of species may also imply a 
succession of property claims, with one set of interests eventually superseding all 
other claims. 
Schroeder found that the expanding preference for commercial tree species encroached 
on women’s gardening spaces (the trees cast shadows over women’s crops, reducing their 
productivity). Development experts held agroforestry to be a technical answer to 
environmental concerns about deforestation, assuming that planting trees was a 
universally ‘good activity’ for ‘communities’ and the environment, but they pushed 
agroforestry in the direction of commodity production and more exclusive forms of land 
tenure. They failed to recognize that the act of planting a tree is political, and tree 
ownership, control, use and maintenance all occurs within complex gendered social 
relations (Rocheleau and Edmunds 1997).  
In Mozambique, the context is different, but development “experts” and 
government officials need to understand the implications of planting trees and mandating 
tree planting through the decentralized structures of local authorities. In Nipive, women 
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and men do not practice extensive agroforestry. The mato, garden, field and fruit tree 
spaces are all fairly dispersed in the landscape. As I outlined in section 2 of this chapter, 
the historical context of this region also provokes a particularly tense relationship 
between these spaces and exotic tree species.  
After obtaining land from within their family’s holdings, the leaders called 
community members to clear the one to two hectare parcels of land in three locations, 
with a possible fourth site at the locality office. In one site (see Figure 5.6), they had cut 
down regenerating second and third-growth native tree species to make way for the new 
trees. At the time, locals suspected that the new trees would be eucalyptus, but none had 
arrived by the time of my departure. When I asked men and women who had helped clear 
the fields why they cleared the brush, given that others had burned down a company’s 
attempt to plant trees in the past, they said, “it’s the régulo’s land, what can we do?” Two 
survey respondents in Impurucuma remarked that they did not trust outside companies to 
take their land for growing trees or other products, but that if the leaders’ families wanted 
to use their own family’s land for such purposes, then the community could not stop them 
and the community would not be as concerned. Some women remarked to me in passing 
that they were concerned about the danger of having tall trees such as eucalyptus in the 
community, as they believed “ninjas” could hide in the trees and rob or assault people.171 
When I asked for more details about the program, one régulo explained that the 
Government had not told the régulos what they would do with the trees once they 
matured. He hoped they could use the material for construction or firewood, but he also 
stated that the government would tell him what to do with the resources. Because the 
program was called “One leader, One forest,” leaders viewed the forests as theirs, even if 
the top-down orders were to use the forest materials for the benefit of their populations. I 
left Nipive in early November 2010 after the plots had been cleared in anticipation of the 
new trees. I wondered what would happen to the leaders’ new forests after I left 
Mozambique. I returned to the communities in September 2011 after many new conflicts 
had emerged both within the communities and at the national level. 
                                                           
171
 Meneses (2003) also mentions forest communities in southern Mozambique who use the term Ninjas to 
refer to “external predators” (see page 461). 
221 
 
Guebuza’s Gift to the Earth, 6000 Leaders and 1000 “Forests” 
Upon my return to Nipive in September 2011, several major events had taken 
place in national politics. On July 15th, 2011, President Guebuza won the World Wildlife 
Fund’s (WWF’s) highest honor, the Gift to the Earth prize, for a number of 
environmental initiatives including his “One Leader, One forest” program (WWF (World 
Wide Fund For Nature) 2011). Environmental and women’s groups protested in an open 
letter to the President in the SAVANA newspaper on July 29th, 2011. The letter 
highlighted the contradictions between the state’s promotion of reforestation and 
conserving particular biodiverse hotspots (for ecotourism), while simultaneously 
expanding operations in the largest coal deposit in the world in Tete province (CIP 
(Centro de Promoção de Investimentos) et al. 2011).172 The letter also denounced the 
President’s promotion of a large dam called Mphanda Nkuwa, and elite members of 
government participating in the illegal timber trade with the Chinese (ibid.).173  
Only five days prior to Guebuza winning the WWF award, customs authorities 
made a major bust of illegal timber heading to China on three freight ships leaving 
Nacala (de Carvalho 2011). They connected these shipments to high-level Frelimo party 
officials. The national press pursued this issue with particularly close attention. 
Community radios around the country thus, announced Guebuza’s prize alongside the 
ongoing investigative reporting of the illegal timber bust. Local leaders (most likely to 
own radios) were aware of the contradictions, as well as the strife that the One Leader, 
One Forest program had created within their households and extended family to find land 
for the trees (Diário da Zambézia 2012, 2). 
Returning to Nipive 
When I returned to Nipive in 2011, local leaders did not want to discuss the 
political storm that had developed concerning “forests.” They had already been informed 
that the “One Leader, One Forest” program would change and that eucalyptus would no 
                                                           
172
 The Brazilian company Vale owns the majority of the operations. 
173
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Maputo, as women’s groups that began shifting to focus on the relation between women’s rights, biofuels 
and land grabs in 2009. 
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longer count as “forest” in the program. Two secretários asked me if I spoke to the 
president to change his mind. I replied that I did not, but that I discussed the issues with 
others who were connected to various key players in the country. The program may 
continue, but Frelimo authorities face an uphill battle (the Chief of the locality is still 
keen to participate, but traditional authorities are skeptical).  
I asked to see the areas where the trees were planted. In Muchaquiha, 
Mozambique Leaf Tobacco (MLT) provided the seedlings of eucalyptus and the district 
agricultural services came and taught a small group in the community how to plant and 
tend the trees. A younger man who is extended family of the régulo stated that he would 
like more trees of many different varieties, but the leaders planted the trees in November 
before the rains, dooming 50% of the seedlings to die (see Figures 6.7 and 6.8).174 Only 
two sites in Impurucuma and Muchaquiha were planted (Hapala and other sites planted 
forests). Individuals representing the state and the private sector (not NGOs) delivered 
the trees. Contributing trees to a national environmental initiative is a visible and cheap 
way of demonstrating that a company has provided social and environmental “benefits” 
to a community. No one in the community burned the trees down (as opposed to the 
SAPPI incident in 2008), but no one tended or weeded the plants. Locals just let the 
plants die and they let local grasses overtake the seedlings. 
 Local leaders could not convince men and women in the community to contribute 
more labor to an initiative that locals suspected as an invasion by exotic/colonial tree 
species. They also could not openly contest the trees due to their location on the land of 
the families of the traditional leadership. Women in elite households raised concerns 
about the implications of these exotic trees for family food production, especially in the 
case of secretários, who could lose their elected leadership position. The term “floresta” 
(forest) connotes a space more distant than the mato or bush where men and women 
regularly forage for firewood, medicine and wild edibles. The “floresta” is a space of the 
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state, and locals doubt their right to claim resources in such spaces, especially if the 
leaders mandate the creation of such forests. 
  
Figure 6.7. The Leader’s Forest (Foreground) in September 2011 
 
 
Figure 6.8. A Boy Stands Near One of the Surviving Eucalyptus Seedlings (Yellow)  
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The reaction to this initiative on the part of régulos in Nipive was mixed. One 
régulo was disappointed that the seedlings never arrived in the plot that he ordered 
cleared. Another régulo was disappointed with the failed survival of a majority of the 
eucalyptus plants and he was keen to hear if the government would change the program 
to provide other tree species such as fruit trees or native species. Another leader had paid 
a heavy price in the deterioration of his marriage and in the suspicions raised by 
community members in the area about the leader’s intentions in introducing exotic trees 
in such a land scarce area in the immediate aftermath of a cholera epidemic that some still 
believe was intentionally introduced into the area by the régulos and myself. They were 
amenable to the idea of the government providing different trees, but they had lost 
political capital within the community. Other leaders across Zambézia were more vocal 
recently about their opposition to the program. 
In a meeting in Quelimane on Monday, January 9th, 2012, régulos met with the 
provincial government to address the “One Leader, One Forest” program. According to 
the January 10th edition of the electronic journal, Diário da Zambézia (Zambézia 2012, 
2):175 
Here is a failure that the government of Zambézia knows. This province has more 
than eight thousand régulos of all scales but the party found one thousand forests 
in the districts. This is to say that not even half of the régulos accepted this idea, 
demonstrating that Guebuza’s decisions mean nothing for his authority.  
This Monday, a meeting to reflect on the President’s initiatives took place in 
Quelimane, but the conclusions are not at all good. The régulos told Guebuza to 
go for a smoke and that they are not concerned with this one leader, one forest 
program. One of them did not understand how it is that Guebuza could tell them 
to do this, if when the loggers arrive in the community they bring licenses from 
the state without working with the community leaders, that in the perspective of 
these leaders, therefore, there is a link between the state and loggers.... 
Speaking at this meeting, António Paqueleque, Provincial Director of MICOA, 
underlined that after an assessment by a provincial technical team, he had reached 
the conclusion that, the forests that were created do not even approach half of the 
number of régulos in the province. Paqueleque added that régulos did not 
preoccupy themselves with this topic, from there this meeting in Quelimane was 
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to gather the sensitivities between this group and the government, for whom this 
presidential orientation should be required. 
Following this, the governor of Zambézia, Francisco Itai Meque…said that the 
régulos should feel that the forest is in their hands and that the forest should 
benefit the communities, for this reasons he urged the necessity of restarting it 
[the program]. 
This is much more than party politics. Zambézians are aware of the state’s failure to stop 
and the state’s facilitation of illegal logging. Additionally, Zambézia is the second most 
populous province in the country and it is difficult to label this territory as “empty.” The 
president’s attempt to insert exotic trees in these populated spaces by transforming up to 
12,000 ha of land into new forests in a dispersed one to two hectare parcel per régulo 
program has largely failed, but the program will be renewed, especially after the 
President received such positive international attention from the WWF award. 
I interpret these contestations over trees and territory as a parallel contestation 
over land to those of large-scale land grabs that have garnered so much attention by 
international environmental justice advocates and scholars. Planting small parcels of 
“forest” with community labor on the land of the traditional leadership represents a top-
down imposition of authority on the landscape. While the majority of leaders in the 
country are male (some women régulos or queens rule in particular rural districts), such a 
top-down mandate by the President ignores the myriad land tenure and resource tenure 
dynamics across the country. Planting a tree in one set of socio-ecological relations has 
very different implications in another. In Nipive, not all leaders had to ask female 
members of their family for land, but two important leaders had to request land from the 
matrilineage, land which is supposed to contribute to food production. This was a 
struggle over precious territory for non-food producing crops that could serve as longer-
lasting evidence of occupying territory than a house! Ten years from now, how could 
these women claim that land was in their family if the leadership role of their husbands or 
brothers had shifted to another family? The “forest” is a state space, more so than the 
majority of spaces that locals understand the state owns, but they have automatic usufruct 
rights to utilize to feed their families. Other non-elite women in these communities see 
such eucalyptus forests as sites where Ninjas hide to accost them (raising personal safety 
concerns). 
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Given the reaction by régulos in January 2012 to the Governor and the President 
imploring them to continue the program, Frelimo will have to regroup and devise new 
strategies to promote the program further. The fundamental issues of the gendered 
impacts of these top-down tree planting initiatives offer a stark contrast to the Green Belt 
Movement in Kenya. Mozambique’s one leader, one forest program represents a spatially 
dispersed, authoritarian, state-private partnership to introduce exotic trees into the 
landscape. If the “population” could co-exist with these exotics without actively burning 
them down, and if locals eventually let exotic seedlings survive long enough to thrive on 
their own, this might pave the way for reduced vandalism of future large plantations in 
the region. The national Council of Ministers clearly sees such tree plantations and the 
potential of future REDD+ investments as acceptable transformations of the landscape 
(Nhantumbo 2011). 
In the age of the ‘climate change crisis,’ one of the few viable practical initiatives 
to receive any enthusiasm from developed and developing regions are projects to 
sequester carbon through prevention of deforestation and through afforestation projects. 
Jon Unruh (2008b) has argued that due to the overlapping nature of land and resource 
tenure practices (across multiple resources and formal/informal tenure systems), it is 
nearly impossible to find an area of land large enough to plant monocultures of exotic 
species for sequestering carbon soon enough to make the timely difference required for 
tree-based carbon sequestration. He argues that the longstanding and deeply politicized 
land tenure issues on the ground in much of sub-Saharan Africa are not solvable in the 
timeframe required to make such tree plantations acceptable to investors or to local 
communities (ibid.). However, I have outlined that in Mozambique more than two 
million hectares of land have been allocated for such large scale tree plantations in the 
country between 2004 and 2011, and the National Directorate of Land and Forests 
(DNTF) would like to expand this amount to as close to seven million hectares as 
possible. But there are areas that are too heavily populated for companies or the state to 
claim that the area is “empty” or “degraded.” Nipive is one of these areas. 
227 
 
4. Future Directions 
Intended or otherwise, the “One Leader, One Forest” program serves as a 
dispersed form of land grab in the country with a possible 12,000 hectares that could be 
claimed by the 6,000 leaders in the province of Zambézia. But local leaders faced losses 
of political capital within their communities, partly due to regional Colonial histories of 
socio-ecological relations with exotics, the ongoing matriarchal context in much of Alta 
Zambézia and the more contemporary material impacts and symbolic meanings of exotic 
trees in the landscape. This raises questions about what social work these trees do in the 
landscape if they are allowed to enter these spaces at all? What work does the eucalyptus 
perform? How is eucalyptus manipulated to move diverse interest groups to act? By 
examining eucalyptus and other exotic trees through their historical context within 
Lomwé territory and through their social meanings and material impacts, I argue that 
alternative and more ontologically diverse political strategies for understanding forest 
visions and politics can be developed. In the next chapter, I argue that such emerging 
political strategies will require serious attention to the cultural politics of intervention in 
communities such as Nipive and Muzo—politics that require further analysis of 
performance and the body. 
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CHAPTER VII 
THE EMBODIED CULTURAL POLITICS OF INTERVENTION 
1. Introduction: Interventions and Encounters across Difference  
In this chapter I examine interventions by a range of ‘outside’ actors in Muzo and 
Nipive communities. First, I argue that ‘outsiders’ attempt to control encounters across 
difference through particular “grammars” of appropriate discourse and embodied 
behavior (Veyne 1997, 156-7). I support this contention with an example of when I 
trained community members in how to decline participation in my survey, and an 
example of an international organization’s attempt to train community members to accept 
pesticide sprayers into their homes for an anti-malaria spray campaign in Muzo. Both of 
these examples are attempts to control misunderstandings between researchers and 
development workers. They are attempts to plan and to prevent the unexpected. Such 
practices also utilize particular grammars of intervention, in effect dictating the terms of 
the encounter. These are attempts to control what ‘community members’ think of ‘us’ or 
outsiders.  
Critical development scholars such as James Ferguson (1994), Timothy Mitchell 
(2002) and Tania Murray Li (2007) argue that development interventions typically 
involve outsiders transforming what are fundamentally political social processes into 
technical problems in need of specific expert intervention. They demonstrate that new 
fields of development expertise were created in which experts define the problems and 
the solutions typical of development interventions—be they cattle raising (see Ferguson’s 
analysis in Lesotho and Mitchell’s analysis in Egypt), forest management (see Li 2007) 
or irrigation schemes (see Mitchell 2002). Ferguson in particular highlights the fact that 
the trenchant ideological debates between neo-classical economists and Marxists 
regarding post-independence development in sub-Saharan Africa distracts scholars from 
understanding how development is practiced and how particular discourses are mobilized 
to justify development intervention. Drawing heavily on Michel Foucault’s work, 
Ferguson asks scholars to stop focusing so heavily on whose ideology explains societal 
change the best and to start paying attention to what people actually do and say and the 
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subsequent effects of these actions (see also my discussion of Veyne 1997 and Foucault 
2002 in Chapter IV). 
In the context of Nipive and Muzo communities, everyone intervening in these 
spaces—from environmentalists, ORAM staff members, loggers, government officials, 
teachers, nurses, to researchers—have radically different ideologies and agendas. Despite 
their ideological differences, their behavior, bodily comportment and assumptions about 
communities are similar. In short, what they do, and how they speak about communities 
is very similar. ‘Community members’ observe these similar practices and bodily 
comportments. They argue that despite the different agendas (ideologies) of different 
outsiders, many outsiders are essentially the same. Recognizing that certain “objects of 
development” can and do ‘look back,’ represents the recognition of agency in others (or 
at minimum, the ability to provoke others into action and catalyze substantial change 
events). Before explaining this further through concrete examples, I want to highlight 
common outsider assumptions about the way that community members see them.176  
There are multiple outsiders competing for community trust in rural Zambézia. 
Competition for trust is understood by outsiders most commonly as a competition of 
ideologies, particularly ideologies of resource protectors versus resource destroyers or 
exploiters or those working towards development or poverty relief (see Hecht and 
Cockburn 1989 for a critical analysis of these ideological narratives in the Amazon 
region). For example, in her detailed report on illegal logging in Zambézia, Catherine 
Mackenzie (2006, 84) expresses problematic assumptions regarding the relationship 
between “communities” and “outsiders.” She states:  
More detailed study is required to understand the severity and extent of the 
problem, but loggers entering communities can cause social disruption, division 
and inequities by bribing local leaders in order to get their consent. Such 
corruption undermines local governance systems as well as rule of law, and, once 
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 I will refer to ‘outsiders’ and ‘communities’ extensively throughout this chapter. I do not see these as 
fixed categories. Based on my observations within Muzo and Nipive and my conversation with Elia 
Ciscato (September 14th, 2011), an Italian Catholic missionary who spent many years during the war in 
Zambézia, the notion of “inside and outside” is very important in Lomwé contexts. People use these 
terms as a spatial and social frame of reference, but the same individual often crosses inside/outside 
divides depending on kinship and depending on the behaviors of the individual in particular spaces 
(forests, neighborhoods, etc.).  
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ingrained, can affect all future development efforts in a community, sensitize 
people against outsiders and sabotage other attempts at poverty alleviation (ibid.). 
Mackenzie argues that it is the corruption surrounding illegal logging that, “sensitize[s] 
people against outsiders” (ibid.). What about the practices of outsiders with different 
ideologies? Do community experiences with NGO staff, agricultural extensionists and 
researchers “sensitize” people against outsiders too? and if yes, why?177 Scholars and 
other observers tend to distinguish between categories of outsiders by situating outsiders 
along ideological lines, with furtivos, local leaders and the timber industry portrayed as 
the obvious ‘bad guys.’ But this is not how one of the matriarchs in Muzo understands 
interventions by outsiders in this forest context. 
A key matriarch in Muzo named Rosa sat with me outside her house with her 
daughters one day as we shelled peanuts. We were discussing a mistake that I had made 
earlier in the week (they did not approve of whom I had brought into the community to 
help me conduct surveys). Referring to timber bosses, ORAM staff, agricultural 
extension workers, myself and others, Rosa turned to me and said, “all of you are alike, 
all of you want something: timber, projects, special peanuts, fruit, information…”178 The 
“fruit” referred to truck drivers for timber bosses and medical workers helping 
themselves to bananas, guava and mangoes on the grounds of the health clinic; fruit that 
locals claim as a family resource even after giving their land to the “government” to build 
the health clinic in 2008. “Special peanuts” refers to ‘improved’ varieties of peanuts 
introduced by the Adventist Development and Relief Agency (ADRA) extension workers 
to encourage cash crop agricultural production. “Information” refers to researchers such 
as myself, or investigative reporters and consultants such as Catherine Mackenzie. 
As I thought about Rosa’s statement later that night, I wondered how outsiders 
with such radically different ideologies could be seen as one in the same. Unlike 
Mackenzie (2006, 84), I do not think that community/outsider tensions are adequately 
explained by assertions that corruption can be “ingrained” or that people are “sensitized” 
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 See (Hanlon 1991) and (Sidaway 1992) They have already discussed community frustrations with 
academic researchers flooding Mozambique after the war and leaving barely any trace of their findings 
with the communities with whom they worked. 
178
 Discussion in May, 2010. 
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through the act of outsiders bribing locals—even as they emphasize the influence of 
history (memory) in the present (see Chapter II). Coercion and theft certainly shape these 
encounters, but there is also another fundamental characteristic of these encounters that 
has nothing to do with the ideologies of outsiders and the successes or failures of 
communicating these ideologies through mechanistic logic, science, participation or other 
strategies. 
In this chapter I treat the ideologies of different outsiders as secondary aspects of 
my analysis. I support Ferguson’s (1994) use of Foucault to shift our focus away from 
competing ideologies of outsiders and towards the actual practices of diverse outsiders 
and community members interacting in and beyond community spaces. Through this 
approach I argue that it is much clearer why many community members are critical of 
outsiders, including NGO staff and environmentalist actors. This also provides insight 
into the ‘failures’ of a range of interventions.  I now turn to two examples of outsiders’ 
urge to control encounters through particular “grammars” that are presumed to be neutral 
or at least predictable for the outsider, without realizing that such grammars are not 
neutral (Veyne 1997, 156-7) (see Chapter IV). 
Two Examples of Preemptive Practices of ‘Control’ in Encounters Across Difference 
There are many ways of attempting to control encounters across difference. Paper 
consent forms and ‘participatory’ methods for obtaining ‘free, prior and informed 
consent’ are more obvious examples of attempts to control or structure encounters across 
difference through a particular epistemological standpoint made to seem logical and 
neutral. Despite my desire to approach consent more openly than through paper 
documentation (creating space for more contingency), I found myself unwittingly trying 
to set or control the terms of interaction through my own methods (see Chapter IV). 
 Within the local contexts of Muzo and Nipive, if people do not want to participate 
in my survey, they might ‘agree’ to participate but provide false information or they 
might run into their fields to avoid the surveyors. There are also more serious responses 
such as spreading rumors to scare others into not participating, or theft or threats of 
violence. For example, in Nipive locality in July of 2010, I asked permission to conduct 
my survey at a household where we were told to return the following morning when 
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additional members of the household would be present. As we left, a woman family 
member thought that I would not understand the local Lomwe language and insulted us. 
She claimed that we were there to write down the names of people who did not die in the 
cholera epidemic—that we were there to kill the remaining survivors. As soon as we 
heard this, we sat with the family to clarify the research purpose and explain that any 
household could decline to participate for whatever reason. We also argued that such 
rumors are dangerous, given the mass rioting that led to the lynching of several local 
leaders in Lioma (northern Gurué) in February.179 
Outsiders have good reason to fear engagement across difference. We cannot 
control rumors, witchcraft, violence or other responses that we do not fully understand 
from our various worldviews; but we try to assert control by pre-emptively setting the 
terms of interaction. For example, as I outlined in Chapter IV, I performed three 
humorous skits with two translators in front of both communities before implementing 
my survey. I knew that indicating one’s unwillingness to participate takes many forms 
that I would not be able to recognize (even after living in the communities for months). I 
wanted to avoid responses that I thought were dangerous. When I displayed various ways 
of declining participation, I was essentially telling community members what I thought 
were “appropriate” ways to say “no.” This is a struggle to control the potential 
unpredictable outcomes that scared me, such as rumors and violence. These attempts to 
set the terms of how we communicate and interact are incredibly common between 
diverse outsiders and community members (across power differences and worldviews). 
The terms of interaction are almost always asserted most aggressively and 
presumptively/preemptively by outsiders (this does not mean that community members 
actually comply with these expectations). 
Another case of outsiders intervening in Muzo and surrounding communities in 
Maganja da Costa and Mocuba districts involved pesticide-spraying campaigns to prevent 
malaria. In 2011, staff members from the Research Triangle Institute (RTI) International 
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 Joseph Hanlon continues to publish updates about a variety of topics on his Mozambique Bulletin 
website and email list (http://www.open.ac.uk/technology/mozambique/index.shtml). Carlos Serra also 
continues to monitor cholera-related violence in his blog Diário de um Sociólogo (Diary of a 
Sociologist): http://oficinadesociologia.blogspot.com/. 
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trained select local men (and some women) to spray DDT or an alternative pesticide on 
the walls of the houses in rural communities to prevent malaria in Muzo.180 USAID 
funded the program. In August and September of 2010, one of my friends in the 
community named António had participated in this training and he sprayed homes in 
other communities in Maganja da Costa district. He and fifty others were subjected to a 
military-style training in which they learned how to wear the protective gear required for 
spraying the chemicals, how to handle the chemicals and carry the heavy canisters on 
foot and by bicycle over long distances. When he heard about my evacuating Nipive 
locality in Gurué because of the white powder rumors in the cholera epidemic, he 
laughed. Some of the pesticides that he used in the spraying campaign left a white residue 
on the walls. “You know what?” he chuckled, 
I think I have to be worried about the same thing with this spraying. Some people 
are very scared when we come to their house in these strange uniforms with these 
masks and canisters. We tell them not to go in the house for a few hours or they 
will get sick from the medicine on the walls, from the dust, but that it’s good for 
them to stop the mosquitos, which cause malaria. They [the heads of the project] 
try to explain everything in a big community meeting before we spray, but I know 
some people are very afraid. We have to work in groups just in case someone 
traps us in their house and tries to attack us. Nothing has happened so far, but it 
could now that I hear about what happened in Gurué. 
António positioned himself as knowledgeable and part of the ‘outside’ and 
educated class of those performing a public service, but also expressed concern for his 
safety. More masculine and ‘rational’ than the women who owned the homes that he 
sprayed with pesticide, he occupied the interstitial space between techno-scientific 
development and his own community in the woodlands of Zambézia (Mitchell 2002). 
The future implications of rumors for anti-malaria spraying campaigns should be taken 
seriously.181 Hiring people from rural communities to serve as both employees and 
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 RTI International is a private non-profit based in North Carolina. This institution receives large contracts 
from USAID, the World Bank and other major financial institutions to carry out health-related and other 
international development projects. Many of their projects involve privatizing state institutions (such as 
water provision in Iraq) and other institutions in post-Soviet Eastern Europe. See their website: 
http://www.rti.org/ 
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 Similar anti-malaria campaigns using DDT had occurred in other areas of Zambézia in recent years, 
causing some concern in communities about the health impacts and the nature of this white powder left 
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facilitators between outsiders and other local communities is not a guaranteed solution to 
misunderstandings. These actors are conflicted about performing ‘correct’ and ‘modern’ 
knowledge while negotiating their own beliefs and experiences from growing up in rural 
Mozambican contexts and traditions. 
In addition to holding community meetings and hiring ‘locals’ to do the spraying 
in order to communicate their intentions across worldviews, the RTI teams distributed 
pamphlets that coach families in the appropriate ways to interact with the sprayers (see 
Figures 7.1-7.6). In some ways these pamphlets were similar to my theatrical attempts to 
coach locals in ‘appropriate’ ways to accept or decline participation in my survey. 
 
 
Figure 7.1. Front and Back Pages of the Anti-malarial Spraying Pamphlet (2011) 
 
The pamphlet states, “welcome sprinkler” in large letters, followed by, “the 
sprinkler ensures that the house is free of malaria,” above an image of a mosquito sucking 
                                                                                                                                                                             
on the upper walls of the population’s mud block homes. Carlos Serra (Serra 2003, 38) also mentions 
pesticide campaigns provoking mistrust and social unrest in his study. 
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blood from white skin. The mosquito is crossed out with a red ‘X.’ The bottom of the 
page includes the slogan, “kill mosquitoes, save the people.” The back page of the 
pamphlet explains that the spraying protects against malaria for four to six months and it 
displays the logos of the sponsors of the project in addition to instructions to sleep with 
treated mosquito nets, to keep the areas surrounding the household clean and to go to the 
clinic upon the first signs of malaria symptoms. 
The inner pages of the pamphlet provide photographic instructions for receiving 
the men who spray homes with pesticide (see Figure 7.2). 
 
 
Figure 7.2. Inside Pages of the Anti-malarial Spraying Campaign Pamphlet (2011) 
 
The inside of the pamphlet explains how long the pesticide lasts, and instructs 
families not to wash their walls for six months after the spraying. The page includes a 
seemingly uncontroversial statement next to an illustration of a person in protective gear 
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spraying the walls of a house: “You do not have to pay anything to spray your house” 
(see Figure 7.3).  
 
Figure 7.3. Section of the Pamphlet Stating that the Service Is Free (2011) 
 
Making the service free is important, because many are too poor to pay for a service that 
they do not see as necessary (many community members cite the need to pay a small 
amount as the reason that they do not go to the clinic).182 In his study of cholera-related 
violence, Mozambican sociologist Carlos Serra (2003, 83), argues that ‘the poor’ are 
particularly suspicious when outsiders suddenly offer strange services that communities 
did not ask for, for free. Suspicion of health and extension workers intentionally 
spreading cholera or other illness has resulted in lynching in Nampula, Cabo Delgado and 
Zambézia provinces (see Hanlon 2009; Serra 2003). This argument is similar to 
Catherine Mackenzie’s statement that corruption and bribes incite suspicion of outsiders. 
The state’s failure to devolve 20% of fines collected from illegal loggers or other basic 
benefits to communities from logging licenses makes locals suspicious, especially when 
select services that were not requested are suddenly offered for free (such as chlorine to 
prevent cholera or pesticides to kill mosquitoes).  
The potential for violent responses to interventions by outsiders provokes the 
authors of the pamphlet into trying to control their engagement with communities through 
further instructions regarding proper comportment when interacting with uniformed 
                                                          
182
 There is constant confusion about payment for state services in rural areas of Mozambique. Nurses in 
Muzo insist that they do not charge anything for a consult, and that people only have to pay between 0.5 
and 5 MZN for any medicine that might be required for treatment. Locals frequently state that nurses 
demand money during the consult. Sometimes locals tell me this in order to solicit money from me to 
pay fees that do not exist. But in other cases, nurses have taken advantage of local perceptions that nurses 
must be paid. See (Hanlon and Smart 2008) Also see (Spector et al. 2005) Traditional healers 
(curandeiros) always demand high prices or at least a meal for their troubles. Thus, it does not make 
sense to receive treatment for an illness from a stranger without some sort of exchange. Some nurses 
accept these payments in order to follow local customs, while others demand payment to bolster their 
own limited salaries. 
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sprayers. Figure 7.4 portrays the first stage of the programmed encounter in which “a 
community volunteer visits your house to speak with you about the spraying.” In this 
photo two men perform the encounter.  
  
Figure 7.4. Section of the Pamphlet explaining “Step 1” of the Encounter (2011) 
 
Figure 7.5 raises even more suspicions. It portrays all of the family’s belongings outside 
the home and explains, “On the day of the spraying, remove all of your household items, 
including food and cover them to avoid contact with the insecticide.” Although the 
pamphlet attempts to circumscribe the ‘appropriate’ response to their interventions, the 
cultural politics of intervention complicates and subverts these disciplinary strategies. In 
this case, most families host guests on chairs/stools and mats outside of their homes, 
meaning that families can keep their possessions secret. Asking families to display all of 
their possessions in front of their neighbors raises the risk of jealousy in the community 
and can provoke spells from jealous witches (feticeiros) in the community.183 Outsiders 
asking families to take everything outside of the home also raises suspicions about 
whether the outsider wants to steal their belongings. 
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 Wearing fancy clothes to church or displaying a radio outside of the home or in photos is different, 
because the family selects which items to display within particular contexts.   
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Figure 7.5. Section of the Pamphlet explains “Step 2” of the Encounter (2011) 
 
 
Figure 7.6. Section of the Pamphlet explains “Step 3” of the Encounter (2011) 
 
The third step is the most telling in the pamphlet in terms of dictating how 
families should receive outsiders (see Figure 7.6). The pamphlet states: “Receive the 
sprinkler and let him enter your house to spray.” The photo depicts a man standing with 
his wife and children outside of their home in front of a man in the protective spraying 
uniform. The man standing with his family gestures toward the entry of the house, 
indicating that the uniformed man may pass. For lack of further space I will not describe 
the final steps in the process. The pamphlet could be commended for using photos and 
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examples relevant to local realities (including typical mud block houses with grass roofs 
and portraying locals in typical clothing worn by people in the region). But the pamphlet 
does not portray the possibility for asking questions or for negotiating the steps in the 
process or the possibility that local families could place restrictions on what the sprayers 
do in these encounters.  
I want to conclude with a comment from the driver for RTI who waited for other 
RTI staff to finish their meeting with Muzo community volunteers in the spraying 
campaign. I asked him if other communities in Zambézia normally let RTI do the 
spraying. He laughed and shook his head saying, “There are many communities that 
refuse no matter what we say or what the pamphlet shows. These people are 
complicated.” 
The larger point in this example is to demonstrate that whether it is a company 
requesting land through a formal consent process, a researcher trying to communicate 
university IRB notions of ‘consent’ (see Chapter IV, Section 3), or local staff of a major 
international development organization implementing an anti-malarial pesticide 
campaign, all outsiders attempt to teach locals ‘appropriate’ behaviors of communication. 
This is an attempt to control and prevent the more extreme reactions to interacting across 
difference, and I also argue that it is an attempted erasure of agency. I see this as a 
technical fix within a field of articulation and socio-ecological relations over which 
outsiders actually have limited ‘control.’ Outsiders including myself try to teach or 
instruct particular ways of interacting and responding to intervention, but with limited 
effect towards our own imagined outcomes. While other scholars such as Cooke and 
Kothari (2001) have described the manipulations of ‘participatory’ development 
interventions, my analysis extends beyond the issues of control outlined above towards 
the role of embodied comportment in understanding encounters across difference. 
In this chapter, I argue that trying to deny, ignore or control the agency of 
community members and elements of nature is a serious issue for any outsider who does 
not want to be killed for bringing pesticide or chlorine into a community or for starting a 
plantation or a project. But this is much more than a discussion of how to make sure do-
gooders are understood (on their terms) and kept safe enough to go about their different 
projects. Building on Michael Watt’s (1983) seminal study on hunger in Nigeria, 
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Timothy Mitchell (2002) offers an important rebuttal to such fears held by outsiders. He 
states that the violent responses of the poor are always highlighted (by experts and the 
press) without recognizing the daily and relentless violence that poverty, hunger, and I 
will add—the suppression of lifeworlds—commits against the poor and others. I think 
this issue is critical for our understanding of the relationships between political-economic 
dynamics and agency, power relations, performance and identity formation. I argue that a 
cultural politics approach advances our understanding of this issue because of its focus on 
the articulations and embodied performances of culture, race, gender, class and other 
identities in analyzing the assemblage of relations and agency in intervention (Kosek 
2006, 23). Part of the struggle of cultural politics is rooted in a field of relations full of 
‘agency’ in its varied forms, agencies that are often unrecognized. Feminist scholar bell 
hooks provides a particularly compelling critique of whiteness and agency in her analysis 
of whiteness. She achieves this through her emphasis on ‘others’ seeing. 
bell hooks, Agency and Seeing 
In her essay, Representing Whiteness in the Black Imagination (1989/1992), bell 
hooks argues that postcolonial critics have not sufficiently “expressed interest in 
representations of whiteness in the black imagination” (339). She recounts the “shock” 
that white students in her classes express upon hearing “black students talk about 
whiteness” (ibid.). Her analysis of these events follows: “Many of them are shocked that 
black people think critically about whiteness because racist thinking perpetuates the 
fantasy that the Other who is subjugated, who is subhuman, lacks the ability to 
comprehend, to understand, to see the working of the powerful” (339-40). Perpetuating 
the notion of whiteness as the unmarked body and subjectivity as a “mystery” and symbol 
of “goodness” maintains notions of black people as invisible objects. The broad 
assumption of whites, according to hooks, is that blacks see whites as whites want to be 
seen. Any other vision of whites by blacks implies agency and subjectivity and 
questioning of unmarked subjects as normative. The fact that many black people view 
whites with a sense of “terror” shatters the perceived “racial harmony and pluralism” that 
many whites argue characterize the postcolonial world today (342). 
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In the context of postcolonial forest conflicts in Mozambique, I think it is 
analytically useful to think of outsider interventions in forest communities in a similar 
manner. In this chapter I argue that outsiders such as environmentalists and myself tend 
to think that community members see us as we want to be seen. Environmentalists 
imagine themselves as protecting forests and local peoples, and development experts 
imagine themselves as helping improve the lives of others. These imagined positioning 
vis-à-vis others mask the voices of those whom they purport to help. The matriarch, 
Rosa’s comments that “you are all the same” highlights this important perspective. She is 
looking and speaking back and her vision disrupts outsider’s imaginations that loggers 
and environmentalists and NGOs are different because of their ideologies. One of the 
Mozambican timber bosses whom I shall refer to as Raul for the remainder of this 
chapter, asked me if I would make him a documentary so that he could show others that 
he was “developing” rural communities in his country”—this despite the ACODEMUZO 
association in Muzo sending two written denunciations of his activities to the district and 
provincial authorities. We all imagine and justify our myriad interventions ego-
centrically, and hooks argues that ‘Others’ imagine the same interactions very differently.  
I think that hooks’ argument is crucial for highlighting terror, the emotion that 
whites often refuse to acknowledge, because of their assumptions that white is ‘good’ and 
that only ‘Other’s’ create terror. But I think that her focus on terror reduces the wide 
range of emotions, responses and actions of Others amidst the “working of the powerful” 
(340). The matriarch, Rosa described her sense of terror when she witnessed the beatings 
that her mother received while cultivating cotton during the Colonial period (see Chapter 
II). She described the terror of being forced to cook food and serve her captors (Renamo 
soldiers) during the civil war, and her fear of many different outsiders who intervened in 
the community. But she also expressed much more than terror. She mocked outsiders, 
ignored them, spread rumors about them, expressed rage at their actions, welcomed and 
tolerated them and so much more. When I carried timber with the men, some of them felt 
terror enough not to provoke me or make me defensive. But amidst the boundaries that 
we established as I tried my hand at carrying timber, they also sang about penetrating 
vaginas and provoked me into singing along without my knowing what the song fully 
meant (see Chapter V). They exerted agency beyond seeing the situation differently than 
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I saw it. They provoked me into action in an uneasy situation in which we did not know 
what was going to happen. 
In this chapter I examine the practices and statements made during interventions 
by ‘outsiders.’ Rather than distinguish outside actors along lines of ideology, I highlight 
the practices of many diverse outsiders including myself in relation to specific 
community members and nonhuman things coming together at key moments. I also argue 
that geographers have a unique contribution to make to this analysis, because these 
encounters create ‘place-events’ (Massey 2005, 141). I will elaborate this point later in 
relation to post-humanism and cultural politics. 
Key Caveats  
Before I turn to the themes mentioned above, I think two caveats are important to 
re-emphasize here. The first is the issue of translating culture and the second is the 
problem of pitting the words of African locals against organizations that work with them, 
especially in ongoing projects. In terms of translating culture, it is not my intention to 
come across as knowing culture better than various loggers, environmentalists or others. I 
am very much an outsider, and I only understand a small fraction of the nuances of day-
to-day relations in these communities. I have already discussed the nuances of my 
positionality vis-à-vis ORAM and JA! staff and the difficulties of an American claiming 
to know more than urban Mozambicans in rural spaces. I returned to Muzo in August 
2011 with members of JA! We cut costs by travelling together, and JA! staff were 
generous in using their gas, and accommodation budget to include me. But I felt as 
though I was under a lot of pressure. Because I had lived in Muzo, JA! staff expected me 
to provide explanations of the cultural norms and inside information about the local 
leadership structure, ACODEMUZO members and others in the community in order to 
facilitate better understanding between these groups. I believe ORAM staff also had this 
expectation at times in 2009 and 2010.  
This was problematic not just for confidentiality reasons, but because this at times 
placed me between conflicting agendas. Additionally, I had not been to Muzo in nine 
months. I had no idea what changes had taken place, since I left. Places do not stay the 
same as we leave them. People die, houses move, the forest and rivers change. I needed 
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time to meet up with people to listen to their accounts of what had changed. When we 
think of a ‘place’ that we have left for a period of time, in our minds we tend to move 
across the distance between here and there backwards in time, freezing this place as we 
left it. But Massey (2005, 124) argues that “places change; they go on without you” and 
we can only meet up with the trajectories of the people who still live there. This meeting 
of trajectories can also generate “new trajectories and new configurations;” thus the event 
of place has the potential to substantially transform society (Massey 2005, 141). We must 
acknowledge the agency of those who have maintained and changed this place in our 
absence. The assumption that I could immediately ‘know’ and translate aspects of these 
communities to outsiders was very troubling, because it is an assumption that reduces the 
agency of people living in Muzo and forces their complex realities into static, unchanging 
stereotypes. What’s more, many aspects of culture are not translatable to outsiders. Some 
aspects can be learned through embodied experience or other ways of learning, but this 
takes much more time and different approaches than translating (Spivak 1993). 
Even if I think that I know something, I refuse to translate certain information. 
For example, when the agricultural services came to Muzo to catch the Chinese timber 
boss’ trucks, they asked me where the trucks were. It was not my place to lead them to 
the trucks. Community members had to decide what information they would share. Even 
for supposed insiders of other worldviews, people resist demands of translation. 
Gwendolyn Mikell (1999, 58) wrote that Zora Neale Hurston “refused to translate culture 
for the benefit of outsiders." Spivak’s (1990) writing has shown me that some knowledge 
is incompatible and not translatable across cultures, rendering my own privileged 
positioning as a loss (see also Ferguson 2000). This necessitates conflict-ridden 
collaboration and engagement in a way that others “might be able to answer back” 
(McEwan 2003, 409).  Anne Ferguson (1999) has discussed this in terms of building 
alliances between differently positioned women. She states that solidarity must be 
“struggled for,” not assumed or “automatically received” (Ferguson 1998, 109). In sum, I 
do not have a right to attempt to translate culture or to speak for anyone. Some 
individuals spoke with me with an expectation that I would share their views with a wider 
global audience. The biggest danger is of someone with intentions to intervene, reading 
this information as a mere tool for ‘intervening’ or ‘developing’ better, without critically 
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pausing and understanding that: 1) some things can never be translated and that 2) there 
are no quick technical answers that can be gained from ethnographers for resolving 
political problems.  
There is also a danger in pitting African words against those of outsiders who 
intervene (see Chapter IV). Barbara Heron’s (2007) study of whiteness and gender in 
development work only quoted Canadian women development workers and not the 
people with whom these women used to work in sub-Saharan Africa. She justified this 
approach because she did not want to pitch the words of Africans against these women 
and she also ensured that her respondents were no longer engaged in projects in sub-
Saharan Africa (ibid.). She stated that this serves the purpose of ensuring that respondents 
were not wrapped up in the drive to make their projects better within the dominant 
development paradigm (skewing their reflections towards responses that they thought 
would support their continued work in these spaces). I find this approach to be too ‘safe’ 
an exploration of whiteness. There are no politics/projects at stake and no black Africans 
talking back in Heron’s approach. I believe that in critical engagements, people stand to 
lose their projects and ‘Others’ look and speak back. As I mentioned in Chapter IV, I am 
very aware of and concerned about the potential impacts of sharing local criticisms of 
outsiders with a broader audience, and of the potential impact that this may have on 
particular groups that I do not always agree with, but whom I respect for their willingness 
to change actions and approaches upon hearing critiques from locals with whom they 
engage. 
Finally, I hope that in addition to launching critiques of many outsiders/local 
moments of engagement, that many of my own errors are apparent. I want to reiterate that 
researchers often think they have more influence or impact (harmful or beneficial) than 
they actually do. We will never know close to half of what we instigate in our encounters. 
While we think that the greatest impacts might result from the content of our research 
(data or analysis), our bodily comportment may have more of an impact than anything 
else. I demonstrate some of these ideas in the remainder of this chapter as I recount 
engagements between various outsiders (including myself) and community members.  
These important caveats and the ways in which outsiders try to control the terms 
of encounters with local communities and the importance of recognizing that 
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communities do not see outsiders as they wish to be seen are best understood through 
bodily comportment (an especially practice-centered approach). I argue that bodily 
comportment signifies critical cultural politics at work in forest conflicts. This chapter, 
however, is not a search for the ‘right handshake’ or the best meeting style in encounters 
across difference. It is a deeper call for outsiders to surrender themselves to be changed 
and to make the gesture of giving up control and expertise in the practice of engaging 
people’s diverse agencies, risking the unpredictable and taking into account one’s own 
limits. These negotiations occur in a complex field of unequal relations among humans 
and nonhumans and material and symbolic natures and bodies. In the remainder of the 
chapter, I trace the complex cultural politics of interventions through three examples of 
problematic bodily comportment and practices. The first example involves ORAM staff 
and their tenuous interactions with people living in Nipive and Muzo localities. The 
second example recounts the complicated bodily performances of a timber boss 
mimicking me in Muzo. The third example highlights misunderstandings by 
environmentalists concerning the particularly spatial nuances of bodily comportment. 
2.  ORAM and Performing Patron-Client Relations  
Given ORAM-Zambézia’s delimitation interventions in Nipive locality and their 
community forest management interventions in Muzo locality (outlined in Chapter III), I 
now ask how ORAM staff continue to relate to different community members. How do 
they perform their relationships with people in Nipive and Muzo, and what are the 
implications of this for ongoing natural resource and boundary conflicts in both 
localities? I argue that ORAM is facing serious difficulties in maintaining the trust that 
they developed in their delimitation and forest project activities. This is due to a number 
of factors including the fickle nature of donor priorities, the problems of establishing new 
leadership roles in communities and the limitations that their material bodies place on 
their work.   
There are basic constraints that shape ORAM’s relationships with residents of 
Nipive and Muzo. ORAM staff claim that their funding from the EU has declined since 
2007.184 In their edited volume Between a Rock and a Hard Place: African NGOs, 
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 I was not provided access to financial records for the organization. 
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Donors and the State, Jim Igoe and Tim Kelsall (2005, 2) analyze the “fickle” or 
“freeze/thaw cycles” of international support  for African NGOs. They explain that there 
was broad excitement for the potential of NGOS in the 1990s in Africa as a panacea for 
improving development, active civil society roles in development and other goals. Their 
book carefully unpacks simplistic claims that NGOs neatly fit into categories such a civil 
society, “non”-governmental, grass roots, etc. Their book emerged as the decline in 
support for NGOS in Africa was already well underway: 
As the unrealistic expectations of western donors failed to materialize, however, 
support for African NGOs began to decline. This process was accelerated by the 
events of September 11th 2001, which prompted donors to redirect aid money 
toward African states in an effort to reduce the terrorist threat…Many African 
NGOs have found their funding significantly reduced and are now experiencing a 
freeze/thaw cycle of a fickle development industry (see Jackson this volume) 
(Igoe and Kelsall 2005, 2). 
This contrasts with the neoliberal trends in the 1990s in Mozambique, when NGOs such 
as ORAM were seen as critical for implementing new land and environmental laws (see 
Chapter III). Their mission was to “defend peasant land rights,” and create new 
leadership roles within ‘communities’ that broaden local participation in projects, 
decision-making and other collaborative efforts.185 However, I mentioned in Chapter III 
that ORAM was recently forced to close many of its district offices due to funding 
shortages. These closures have contributed to the severing of relations between district-
level ORAM staff and the leaders of the newly created land management committees and 
forestry associations. 
Maintaining these ties (through small gifts) and visits to the community leaves 
ORAM staff in a difficult position. These connections require funds, which are difficult 
to justify as ‘overhead’ or as part of typical projects tied to two-year funding cycles. At 
minimum, ORAM staff could maintain their relationships with communities that they 
delimit, but they do not have the gas and other means to do regular field visits and they 
also recently fired staff in the districts to cut costs. Frequent visits or at least receiving 
guests in their office in Gurué with tangible responses would help build greater 
legitimacy for Nipive’s land committee (G9) and the farmer’s association. These 
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 Personal communication with the director of ORAM-Zambézia in November, 2010.   
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connections require the willpower and time of individual NGO staff (an interest in 
continuing these connections – without the intent to exploit and knowing that these 
connections might not help the staff member climb the professional ladder). According to 
my surveys, community members engage in ORAM’s activities for many reasons. 
Among them: 1) they think they will receive material benefits, 2) the régulo told them 
they have to participate or 3) they think they can gain a higher status in the community by 
building social ties with ORAM staff and performing new roles.  
When these ties are broken, the project participants feel abandoned and mocked 
by those whose authority and social networks remain strong (party leaders, church 
leaders, etc.). One man who had worked closely with ORAM in Nipive locality stated, 
“Those guys at ORAM are liars. They took the cars and trucks for themselves and they 
don’t even answer our letters or visit our committee anymore.”186 Funders ignore or 
actively discourage the need for people in these new leadership positions to appear 
legitimate in front of other community members through continued collaboration with 
ORAM (even if a project comes to an end). Funders do not want to endlessly funnel 
material goods into the community without a sense that communities will be able to buy 
their own goods someday. The logic of funders conflicts with the patron-client relations 
operating on the ground between ORAM staff and the members of communities with 
whom they work. This can leave locals feeling as though they have been abandoned in a 
similar way as seasonal timber bosses abandon communities once they extract timber, or 
as untrustworthy government officials or foreign-owned exotic timber plantation 
companies. 
An additional challenge is that when ORAM staff interact in community spaces, 
there are elements of interaction that they do not control, such as their relatively well-fed 
bodies, and the fact that aspects of their methodologies such as creating new leadership 
roles and territorial entities mimic the comportment of Colonial authorities decades to 
centuries earlier. Inability to pay for material benefits and to provide these in a way that 
multiple locals recognize as beneficial, as well as the lack of ability to help Muzo’s 
ACODEMUZO association and Nipive’s G9 members perform their new roles with 
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 Conversation on August 30, 2011. 
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uniforms and other symbols of legitimacy, also create difficulties. Such interactions 
reflect the mutually constitutive practices of embodied comportment and material and 
symbolic struggles across positionalities. Such issues of performance and comportment 
also affected how a logging boss in Muzo and I had to navigate each other’s presence in 
Muzo locality.    
3.  The Timber Boss Critiques and Mimics the “Anthropologist”  
One timber boss, whom I shall call Raul, had a license to an area neighboring 
ACODEMUZO’s proposed concession.  He not only had to compete with furtivos in the 
area (who had no paperwork, paid much less to formal state authorities and who paid 
slightly higher wages), but he also had to contend with my presence in Muzo. This was 
because several community members challenged his claims of being a native of Maganja, 
by comparing him with the most obvious outsider in their midst: the white American 
student. 
Raul attended church as a guest in Maputhi povo in Muzo in order to gain greater 
trust and permission to take timber out of ACODEMUZO’s concession area. The timber 
boss had attended church in order to convince residents of Muzo that he would help the 
community if they accepted him working in the area. He sat in a wooden chair at the front 
of the church as a special guest. I began my participation in church in this way months 
earlier. He understood much more of the sermon than I did, because he grew up in Baixa 
(lower) Zambézia and I was still learning the language slowly. As the service progressed, 
I participated in the usual activities. I stood in one of the lines in the aisle, dancing and 
singing with the girls, and then I sat with the girls on the ground through the sermons and 
announcements. On this particular day, a woman who lives in a neighboring povo and 
who usually attends that povo’s service had joined this congregation. She gave birth on 
my second day in the community and I had been asked to name the child. As we sat in 
church she briefly handed me the child while she attended to another child who started to 
cry. I typically do not make a habit of picking up people’s babies unless I am asked to do 
so. Those in church knew that I had named this child and they watched me. I eventually 
handed the child back to her mother and resumed singing with the other girls. Raul 
observed all of these actions.  
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During the period of announcements, Raul delivered a short speech in perfect 
Nyaringa language about his intentions to benefit the community. After his speech a man 
in the congregation stood and denounced Raul, pointing to me, he said, “her 
Nyaringa/Lomwé may be terrible and she might be white, but the community would 
rather put up with her than with you.” This was extremely awkward for both Raul and 
me. In response to this moment, Raul provided alcohol to the leader’s family after the 
church service while he sent a group of men to pick up logs that were cut inside of 
ACODEMUZO’s territory. He decided to stay in a house in the community in an attempt 
to behave like an ‘anthropologist.’ He thought this was why I had gained trust in the area 
despite him claiming to be from the region and speaking better Nyaringa. 
Several days earlier Raul came to my house and told my host family that he was 
my friend. He gave them alcohol and cigarettes (I frequently brought them fish, but never 
alcohol or cigarettes). He came to my house at night and attempted to destabilize my 
network of protection within the community and made me aware that he knew where I 
stayed in the community and in Maganja village when I traveled there alone for supplies. 
He was also keen to convince me that he would do something good for the community 
(attempting to appeal to common white and gendered helping narratives that he had 
encountered in discussions about Africa during his undergraduate study in the United 
States). In later meetings he complicated my own assumptions about timber bosses. 
One day I had to ask Raul’s permission to watch the men sing while carrying 
timber. He asked me why I wanted to hear such dirty songs, and I said because I was 
there to study gender. He was confused. He explained that he received his undergraduate 
education in the United States, and that he read several gender studies about 
Mozambique, including Stephanie Urdang’s And Still They Dance: Women, War, and the 
Struggle for Change in Mozambique (1989). He said he thought such gender studies by 
foreigners always focused on women and unfairly portrayed Mozambican men as abusers 
and lazy drunks. He explained that, “At times the African man is not known.”  He said 
that he hoped I would write about gender in Mozambique differently. He then launched 
into a statement about how someday he could change gender dynamics in the forest by 
getting women to haul timber too, since he knows that women are strong too.  
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This meeting occurred in front of the local leaders in a mixture of English, 
Portuguese and Nyaringa. The conversation connected him to me through his higher 
education in the United States. Raul was the only one in the group who had been to “my 
land,” creating an uncomfortable link between us, despite our different ideologies and 
purposes for being in the community. He wanted me to represent Mozambican men 
better, and he wanted me to film his activities to show others in the world that he is 
“developing” his own country. I said that filming him toward this end would create a 
conflict of interest. He attempted to manage my opinion of him and to copy some of my 
strategies for getting to know the community better. As I gained more access to the men 
carrying timber, my presence as an observer and participant brought my practices closer 
to those of Raul. These shifts in practices are not equal, but they contribute to the 
matriarch Rosa’s statement that we are all the same.   
Many furtivos stay in the forest guarding equipment and clearing paths for trucks, 
separating themselves from the neighborhood. Others with stronger local connections 
accept hospitality of key families in the community (including the matriarchs’ homes). 
Raul had not achieved such connections. Raul attempted to stay as a guest in the 
neighborhood. He strategically stayed in the home of the daughter of the mwene (she 
stayed in her father’s house), but when the mwene told him that he could not stay in 
Maputhi’s territory, Raul obtained permission from a high-ranking régulo to set up a 
camp in the forest where he could gather and load timber (within ACODEMUZO’s 
territory). The leaders had sent him outside of the neighborhood. Given these events and 
tenuous relationships between Raul, myself and community leaders, I now want to 
challenge the problematic outsider/insider binary further by focusing on the cultural 
politics of intervention by Mozambican environmentalists in Muzo.  
4. Camping, Comportment and Space 
As I mentioned in Section 1 of this chapter, I returned to Muzo in August 2011 
with members of JA! During this trip I observed the banal practices of Justiça Ambiental 
staff camping in the forest and distributing pamphlets in Muzo. These practices created 
moments of misunderstanding and contributed to local opinions that environmental 
activists are the same as loggers and other outsiders. 
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Members of JA! and I arrived in Muzo just before sunset. We were delayed by a 
late start out of Quelimane and multiple stops to take photos along the road. We had to 
stop in Maganja da Costa to meet with the chief of the locality for Muzo (his primary 
home is in Maganja) and to purchase supplies for my community event (in which I 
presented materials regarding day-to-day life in the community for critical comment). 
Arriving just before dark meant that there was not much time to speak with the mwene 
about where we should pitch our tents. I asked him where he thought we should pitch our 
tents and he indicated that we should stay next to the chief of the locality’s house (the 
chief later arrived in the community and said we should have pitched our tents near the 
mwene’s house). As I relayed this information to JA! staff, one of the JA! staff members 
responded that we needed the shade of trees for our tents and to create more space from 
the other houses for privacy. In the rush to prepare for nightfall, we placed our tents “no 
mato” (in the bush) instead of “no bairro” (in the neighborhood). 
This may seem inconsequential, but refusing to stay in the neighborhood near 
houses was symbolic of rejecting hospitality that had been offered to us. It signified that 
we would rather stay “outside” in the forest than “inside” the community (the distance 
between these options was no more than 50 meters in this case). It also signified that we 
thought community members were too poor to offer hospitality and that we would be 
more comfortable in spaces where people not live, than in local residents’ home spaces. 
Although the space was “outside” of the neighborhood, it was right next to the road, 
visible to those travelling through the communities in this region on foot, bicycle or 
motorcycle. Our rejection of hospitality was on display to neighboring povos, an 
embarrassing issue for local leaders who appeared to other communities to not provide 
proper hospitality.187  
A member of ACODEMUZO alluded to this issue of hospitality and 
embarrassment in a meeting between JA! staff, ACODEMUZO leaders and myself on 
August 16th: 
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 I stayed in Muzo for one week after JA! staff returned to Maputo. The mwene struggled to articulate 
these points to me after JA! staff left Muzo, but the chief of the locality scolded me for keeping my tent 
in “the government zone” (the forest) and I began to understand the implications of pitching our tents 
outside of the neighborhood. 
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We are from the ACODEMUZO association…created in 2005…with problems of 
documentation until today…We have other preoccupations. We want to put here, 
a ‘Center of ACODEMUZO’…a big office/storehouse/building…for any guest 
that comes…we want here within…an office, a large house for guests.   
When he spoke of the need for a building “within” to host guests, he and other 
ACODEMUZO had many ideas for this office. It would not serve only guests. It would 
be symbolic of the legitimacy of ACODEMUZO and of their ability to host guests from 
outside of the community. The meeting was very respectful, and I think JA! staff were 
more approachable than many other outsiders that had held similar meetings inside the 
community. But there were significant gaps in communication (mostly expressed in 
bodily comportment during the meeting and in activities outside of formal ‘work’, such 
as making breakfast and choosing where we slept, etc). The meanings attached to 
particular forest spaces were not mutually understood. 
Additionally, the particular mato where we assembled our tents was a 
“government zone” where the community holds tribunals, a space that is considered 
neutral and not inside the space of houses. We should have arrived earlier (I was partially 
at fault for our late arrival) in order to sit and discuss an acceptable place to pitch our 
tents. When I had lived in Muzo between 2009 and 2010, I had to negotiate this process 
over time. Initially the chief insisted that I stay under a small veranda (meeting place) 
with my tent protected from the rain. Eventually I indicated that my living next to the 
chief would give the people the impression that I worked for the chief, and that they 
might not speak openly with me. He agreed and found an abandoned small house that I 
could use (a ‘practice’ house built by a young teenager on his parent’s land before he 
married and moved to the land of his in-laws). Worried about mosquitoes, I put my small 
tent inside of the house (a compromise of comportment). This process of negotiation was 
fraught with misunderstandings and my own failures to understand my actions in relation 
to others. In terms of ‘camping,’ the environmentalists had rejected offers of hospitality 
in the neighborhood, while Raul the timber boss was expelled from the neighborhood into 
the forest. Both of these actors have radically different ideologies, yet their separation 
into the forest away from the neighborhood rendered them similar. 
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There were also several daily practices during JA!’s visit, which could have 
demonstrated a willingness to change one’s habits to adjust to community life and norms. 
The first practice is sweeping. Sweeping is a persistent daily practice done upon waking 
in the morning. Children, women, household servants, and sometimes men sweep around 
the home, “not for hygiene or cleanliness,” I was told over and over again, “but as 
something we do from the time of our ancestors.” In Muzo there is still plenty of forest. 
Particular plants are sought after for their use in sweeping. The plant is also present in 
Nipive. Sweeping leaves a specific pattern on the ground. It must be done every day as it 
signifies that a person is present in their home space that day. Initially when I conducted 
the survey, it was difficult for me to know if members of a household were nearby their 
home, or if they were gone for the day. A home that had not been swept was a home 
whose owners had travelled that day or that had been abandoned. An unswept area 
around the home also signified that the head of the home was sick or that there was 
something wrong.  
Sweeping clears the immediate area around the home of all activity from the prior 
day. Throughout the day, chickens might leave their excrement in the area, the peeled 
skins of cassava root vegetable on the ground alongside peanuts, chewed pieces of sugar 
cane and other items signify daily life. The ground is rarely cleaned throughout the day, 
as it is understood that the ‘mess’ will be gone in the morning. Sweeping keeps the bush 
or forest at bay, as vegetation from the forest grows very quickly in the area. Swept 
homes keep snakes at bay, preventing certain forms of witchcraft from entering the home 
space. Sweeping also announces to neighbors and people passing by that guests are 
welcome to approach the home (they may not be attended to right away if the home 
owners are busy, but a child in the household will greet the guest with a mat or stool to sit 
and wait until the head of the house returns). Sweeping is a daily and embodied practice 
in the landscape and a performed territorial claim. 
In cities, household servants wake before dawn to sweep yards. Many urban 
workers, especially those who did not grow up in a rural context, are irritated for being 
woken by the loud scratching/scraping sound outside of their windows. Friends of mine 
in Maputo complained that they would rather that household workers (guards, cleaners, 
etc.) cleaned dishes, collected water or did some other ‘productive’ activity instead of 
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“pointless sweeping” that disturbed the “patrão” (patron) in their sleep. But these workers 
are actually demonstrating respect to their patrão by announcing to the neighborhood that 
the head of the household is home and that life is functioning normally. Sweeping is an 
embodied announcement of presence in territory for each new day. Drawing on these 
signs, working and lower-class Africans can tell right away if someone is home by 
whether or not it appears that the grounds were swept that morning. 
When JA! staff and I were staying in the “mato,” one of the ways that we could 
have created a space for communication outside of the typical formal meetings could 
have been through sweeping around our tents in the morning to clear a space for people 
to come and sit and create a small temporary extension of the neighborhood into the mato 
(that could be left alone the next morning). Another practice after the sweeping that 
would have helped would have been to put out a mat, some water, a cup of water and a 
bowl of peanuts for those who had walked a long distance. Those who want to stay and 
have a conversation understand these gestures as a recognition of their presence and they 
will wait until the ‘host’ can join them near the mat to have a conversation. This could 
allow one staff member to serve as host or as a key connection for conversation, while 
others in the group finished making breakfast or packing the car. This also upsets 
expectations that outsiders are there to take something or to give out cookies, money, or 
other items.  
These seemingly insignificant adjustments to bodily comportment and practice 
while ‘camping’ can open alternative forms of connection and experience. Such 
adjustments are a negotiation of insider and outsider encounters in space. Thinking that 
sweeping every morning is inefficient, noisy and pointless pre-emptively eliminates the 
possibility of learning through the body about how place is constructed and created in 
community spaces. Little movements and gestures from the time of waking and other 
“down time” moments can communicate more to community members than formal 
“work” meetings. 
I want to shift to one more example of misunderstanding about seemingly 
mundane objects. In their meeting with ACODEMUZO leaders, JA! staff asked if the 
community had received a set of illustrated educational materials on various 
environmental topics. At the moment, community members only keep a Bible and family 
255 
 
documents (church documents, cédula pessoal, identity card and voting card) in the Bible 
(or a school notebook if they have either of these). Some children have school books, but 
other manuals about food and other hygiene or agricultural tips, etc. are typically not 
valued for the information they contain. Instead, they are torn up and used as streamers to 
decorate the chapel on religious holidays. They are used to roll cigarettes, as toilet paper, 
or “posters” to decorate the walls of homes. This does not reflect illiteracy/ignorance on 
the part of community members, instead it reflects the lack of basic amenities and items 
that signify dignity and participation in the material culture of globalization (posters, 
streamers, cigarettes). 
James Ferguson (2006) argues that anthropologists need to face the awkward 
issue of many ‘Africans’ wanting to mimic the ‘developed’ world because of modernity’s 
relation to wealth and opportunity. Ferguson described a conversation that he had with a 
friend who wanted a house with many rooms just like Ferguson had in the United States, 
even if this did not make sense for the climate and other aspects of local context. Latin 
American philosophers such as Dussel (2000) celebrate the rejection of modernity by 
many in their fight for social justice. Ferguson (2006) draws attention to so-called ‘global 
shadows,’ in which the reach of global influence is perceived to be everywhere, yet 
frequently bypasses much of Africa, and the ways in which modernity is desired by some 
(although on modified terms). I think Ferguson’s point is relevant to this example of 
people in Muzo asserting different uses for the written pamphlets produced by NGOs and 
environmental activists in order to intervene in local practice. But I also think that this 
has to do with more than economic differences and desire for modernity. At micro-scales, 
this is also an assertion of the right to more than just economic survival, but to cultural 
and social expression. Having streamers in the church during Christmas is simply more 
important for social relations and celebration in the community than educational 
materials linked to uncertain projects brought by outsiders such as the ACODEMUZO 
concession, which is still not approved.  
Justiça Ambiental operates within a slightly different framework than the large 
NGO ORAM. They have altered their own performed practices in Muzo (to a limited 
extent) and taken specific requests seriously. They recently sent trainers to Muzo to help 
certify members of ACODEMUZO to be official “forest police” or fiscais recognized by 
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the government. They coupled this with small material goods such as soccer balls and 
they are also pressuring the national government to recognize the ACODEMUZO 
concession, especially now that ORAM managed to install a saw mill in the community 
for local production. I have not been able to observe their comportment with community 
members since I shared my observations with them in November 2011, but we will 
continue to discuss these themes in the future.  
All of the interventions discussed in this chapter—from pesticide spray campaign 
pamphlets to pitching tents and outsiders mimicking other outsiders—are attempts to 
communicate across difference. Residents of Muzo observe actions of outsiders 
intervening in their spaces. They look back and form their own opinions and respond in 
ways that ignore ideological differences between outsiders. Where outsiders pitch their 
tents can matter more to relating with others and to forest politics than motivations and 
ideologies. These articulations and alliances are still in the making, and individual and 
collective bodies are critical to such practices.  
Despite different outsiders’ intentions and despite careful attempts to gain trust 
and to be seen in certain ways (according to ideologies that position outsiders vis-à-vis 
the ‘community’ and vis-à-vis other outsiders), we cannot control how we are seen. This 
has huge implications for diverse forms of intervention. A willingness to modify bodily 
comportment can help open up avenues of communication, but this is a process that 
cannot be turned into a checklist for doing better research/development/logging. This 
modification of bodily comportment is not a call for every outsider to behave like 
Margaret Mead and meticulously study and observe the locals. Rather, I argue for a body 
politics that examines how to ‘be’ and ‘become’ in relation to others in various contexts 
across scales and power hierarchies.  
The outcomes of such encounters are not predictable and not guaranteed (Hall et 
al. 2000). But a willingness to alter embodied comportment opens space for negotiating 
conflicting ideologies. I see this argument as central to expanding up on Harcourt and 
Escobar’s (2005) Women and the Politics of Place (WPP) framework. Under the WPP 
framework it is much easier (compared with commodity chains or theories of 
participation) to connect embodiment, practices of politics and making place. My 
approach pays attention to women, but I expand WPP to focus on masculinity and 
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performances of inside/outside and urban/rural positionings. Much of the time the level 
of negotiation and learning that is required (to be changed by a process) is never 
achieved, because typical grammars of practice (i.e. ways of talking and acting) shut 
down the possibilities for communicating. These performances are critical for 
understanding how relationships between political-economic dynamics, agency and 
identity formation and how they mutually constitute ‘nature’ and individual and 
collective bodies. 
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CHAPTER VIII 
CONCLUSIONS 
 
Through the course of this dissertation, I discussed three recent global-economic 
trends that are shifting forest livelihoods and ‘development’ intervention in Mozambique. 
These trends are Chinese-led illegal logging, large-scale land acquisition, and climate 
change politics. I encountered these trends while conducting research in two case study 
sites in Zambézia Province. One site consisted of three povos in Muzo locality (Maganja 
da Costa district) that were enmeshed in clashes between loggers and conservation groups 
in the miombo woodlands. The other site had minimal forest cover and included two 
povos in Nipive locality (Gurué district) that were connected to both a rejected large-
scale land acquisition attempt and to a confusing presidential mandate to plant dispersed 
‘forests’ consisting of exotic eucalyptus monocultures. My goal was to understand the 
shifting material and symbolic relations rooted in and connecting outwards from these 
communities, as well as the international, national and regional interventions connecting 
contested ‘forest’ sites to the three broader global trends mentioned above.188 
As I lived in these contested forest sites, I focused on what people practiced and 
how they narrated their behaviors.189 I found that what people did with their bodies in 
awkward encounters across difference was critical to how environmental and social 
conflicts played out. The performance of unstable identities in relation to illegal logging 
and exotic tree planting fundamentally shaped the actions and strategies of NGO staff, 
plantation companies, illegal loggers, local leaders and environmental activists. As 
diverse community members altered local ecologies and reconfigured social identities in 
day-to-day life, they frustrated ‘outsider’ interventions—whether these interventions 
facilitated illegal logging or enacted conservation agendas. 
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 The predominant interventions examined in this dissertation are those of specific institutions, groups and 
individuals enacting policies, projects, research, economic transactions, campaigns, etc. 
189
 The Nipive site contains very limited areas of second growth sacred forest groves. These, however, were 
not the main sites of forest conflict in this case. The contested ‘forest’ sites in this locality are sites, 
which currently contain little to no ‘forest.’ These sites were supposed to be afforested, but they were 
burned or neglected to the point of partial or complete destruction. 
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Beyond exploring the multiple ways that ‘local’ actors frustrated or ‘resisted’ 
domination by global trends, the core empirical chapters focused on the narratives and 
typically unnoticed ‘place-events’ in logging and afforestation contexts (following 
Massey 2005). Key place-events in my analysis included: girls becoming women with 
battery acid in a forest grove; men singing about their boss’ wife as they hauled timber; 
the distribution of pesticide spray information pamphlets in an anti-malaria campaign; an 
elite woman beating her husband for planting “government” trees; a timber boss 
mimicking my actions in front of community members and environmentalists pitching 
tents under the shade of trees (Chapters V-VII). All of these place-events combined 
specific discourses (about forests, HIV, etc.) with particular embodied performances 
(hauling timber, sleeping in particular spaces, etc.). My study of these ‘place-events’ 
sought to highlight the relations and practices that commodity chain analyses of logging 
typically miss, in order to elucidate how these nested and embodied practices create 
‘place’ (see Massey 2005) in ways that deepen our understanding of social and ecological 
transformation in these contexts. I also sought to challenge conceptual divides 
(forest/health) and scalar divides (local/national/global). I located these connections 
through assemblages of human bodies, performances and nonhuman entities, or what 
Rocheleau (2008, 724) refers to as “webs of relation.” 
The place-events in this dissertation are part of the ongoing creation of new forms 
of place and identity that I argue should become a key focus in future activist, policy and 
project interventions. Place-events are not a specific set of coordinates in the Cartesian 
system. They are spatial practices that link inner space (the body or collective human and 
nonhuman bodies such as ‘forests’) with real space (Cartesian space) and in the case of 
specific land acquisition and forestry contexts, virtual space (polygons and pixels in a 
GIS analysis) (following Haraway 1992). The notion of place as an event highlights the 
fact that place is not a ‘thing’ that can be relegated to the past or to memory—although 
memories of place and the effects of history continually shape current and future place-
events (Massey 2005).   
In Chapter II, I emphasized the historical political-economic and ecological 
dynamics that influenced the key place-events presented in later chapters. I explained 
Zambézia Province’s uneven spatial history and ecologies tied to the prazo system (16th-
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19th centuries), their plantation company successors and then the Portuguese Estado Novo 
(20th century). The region was divided between those populations tied to the prazos along 
the coast and the Zambezi River and those in the Zambézia hinterland. Eventually the 
populations in the Zambézian hinterland known as ‘the Anguru’ were forced into labor 
regimes centered on male seasonal and migratory work on large plantations. The Estado 
Novo created shocks in the family relations of the hinterland populations; populations that 
had not had a strong connection to the prazos in the past. Specifically, the Estado Novo 
period led to distinct and highly gendered labor regimes. With men working six months 
on the plantations, women in communities such as Muzo bore the brunt of the burden of 
cotton production mandated by colonial authorities. In contrast, the southern Gurué 
region did not emphasize cotton production, but forced labor was fairly gendered in that 
women travelled to bring food to their husbands working on the tea plantations. While 
uneven, these histories demonstrated that Zambézia had a particular historical experience 
of colonial large-scale land acquisition rooted in patron-client relations with the prazo 
senhores and then company bosses. Thus present-day large-scale land acquisitions by 
foreign interests are not an all-together new phenomenon, especially in Zambézia, and 
they are filtered through cultural norms and narratives linked to the region’s particular 
experience with colonial land and power regimes.  
Chapter II also connected the divided spatial and ecological histories of Zambézia 
to the ongoing tensions with nationalism, while Chapter III linked these tensions to land 
politics in the region. The armed conflicts during the independence struggle were not 
fought in Zambézia, which translated into less nationalistic fervor upon independence. 
After independence, the war of destabilization led to widespread internal displacement in 
areas such as Muzo, while some povos managed to cultivate their fields even as items 
such as clothing disappeared in village raids. The fact that many areas of Zambézia were 
particularly affected by the war of destabilization and that many internally displaced 
families were able to cultivate some of their fields during the war, created further 
disconnects with the land campaigns in the 1990s after the war. Confusion over land 
rights upon the end of the war was not a primary concern in the case study sites, as most 
surviving families continued to cultivate food during most years of the conflict, allowing 
for clear evidence of prior occupation (see also Unruh 2006). The need to map land rights 
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was part of a broader national and neoliberal narrative of land and resource security 
through the creation of hybrid delimitation methodologies and legal frameworks in the 
1990’s (see Tanner 2002, de Sousa Santos 2006). 
Chapter III also charted more recent events and interventions in Zambézia, 
including wartime structural adjustment policies, major legal reforms in the 1990s, and a 
series of development and aid interventions that emerged since that time. Both Nipive 
and Muzo received aid in various forms from multiple sources. ORAM and other NGOs 
provided emergency aid and sustainable development projects in both case study sites. 
The wide array of interventions produced confusion among many locals and these 
interventions led to particular local expectations of outsiders, including expectations of 
continued post-conflict emergency relief as opposed to the new fashion of unfamiliar 
‘sustainable development’ paradigms that promoted self-help.  
Development and aid interventions as well as ORAM’s land rights mapping 
activity, created new forms of authority within both Muzo and Nipive. These new forms 
of authority included leadership positions in the ACODEMUZO association, the resource 
interest groups such as the women’s bamboo group and in the new G9 land management 
group and the farmer’s association in Muchaquiha povo (Nipive). These new roles 
signified potential connections with outsiders that could mirror former patron-client 
relationships. Moreover, these roles posed a challenge to formally recognized leaders, 
because valuable projects and associated leadership roles were at times intentionally 
steered away from traditional elites by NGOs (to the extent possible). Yet these roles also 
lacked long-term material and symbolic support on the part of ORAM staff. Without 
uniforms, frequent visitations, material benefits and the legitimacy of connecting with 
other powerful outsiders, community members began to doubt the legitimacy and 
importance of the people filling these new authority roles. These new forms of authority 
also lacked recognition by local government, logging bosses and other ‘outsiders.’  
In addition to highlighting tenuous social dynamics in development interventions, 
Chapter III also discussed miombo woodland ecology and management. Many sections of 
forest near the old colonial road in Muzo have regrown since forced cotton cultivation 
was abandoned. Additionally, the disruption caused by the war led to several inhabited 
and cultivated areas becoming overgrown with lower canopy shrubs and trees. Thus, even 
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as timber buyers began fighting over timber and territory in Muzo in 2010, many 
community members did not perceive any decline in ‘forest,’ since there had been 
considerable regrowth in lower canopy layers since the colonial period. The one major 
outcry expressed by non-ACODEMUZO members occurred after a logging truck 
destroyed the footpath and part of a sacred forest cemetery grove. Chapter III also 
explained that fluctuations in global timber markets affect the particular species extracted 
from the canopy at any given time. Thus, illegal logging dynamics shifted considerably 
during the late 1990’s during the Asian financial crisis and again during the Global 
Financial Crisis. Catherine Mackenzie (2006, 2009) stressed that there is great potential 
and demand in the regional and national market for furniture produced in Mozambique, 
but Chinese, Malaysian and other foreign-led led illegal logging and shipping networks 
undercut these potentialities. 
In Chapter IV, I discussed the key epistemologies and methods applied in the 
dissertation. In terms of epistemology, I highlighted the tensions between a particular 
approach to positivism (following Foucault 1976/2003 and Veyne 1997) and feminist 
notions of situated knowledge (Haraway 1988). These epistemologies are irreconcilable 
in many ways. I explained that Feminist Political Ecology encourages working with the 
tensions between these conflicted approaches in order to locate the workings of power in 
unexpected places (such as the bodies of women in forest groves – see Chapter V). 
Drawing on the concept of situated knowledge, I explained my positionality vis-à-vis the 
politics of this research project and my affiliations with Eduardo Mondlane University 
(UEM), ORAM and JA!, highlighting my simultaneous positioning as a researcher, friend 
and as a problematic symbol of the continuation of whiteness and the gendered “helping 
imperative” in development (Heron 2007). My ethnographic approach both accentuated 
the separation of researched and researcher and provided grounded insights into 
processes (e.g. logging and resource management) that are otherwise too simplistically 
framed as particular instances of a broader commodity chain. I observed many 
interactions between diverse interest groups across difference and scale. I focused on 
what people did (practice) and how they spoke about what they did (Foucault’s 
positivism) while recognizing the limits of this approach. 
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After describing my epistemological framing and methods, I refocused my 
analysis on the body and performance in the woodlands of Muzo in Chapter V. This 
chapter demonstrated that gender identity is a process (i.e. becoming men and women) 
rooted in performance and tied to political economy, nature and culture. I focused on men 
hauling timber and drawing on memories of manhood under patron-client relations and 
highly gender-divided forced labor regimes, all the while interacting with a new 
generation of uninitiated youth and select bosses who did not recognize the role of 
singing and insults in work. The analysis does not claim that gender is the primary impact 
of illegal logging. Rather, understanding how these gendered performances work is 
critical to capturing how and why these activities are appealing beyond their (tenuous) 
monetary remuneration. ORAM and environmentalists ignored these identity dynamics in 
their ACODEMUZO project, yet I argue that these performances are critical to imagining 
and creating alternatives to hauling timber. They also raise complex questions regarding 
misogyny and cultural rights that should be more centrally connected to discussions of 
environmental interventions, as these questions further challenge the conceptual 
separation of nature and society. 
Chapter V also emphasized how flows of so-called ‘modernity’ and ‘tradition’ 
met up in place-events. Embodied performances and material substances were combined 
with local ecologies and historical contexts to produce new meanings and new problems 
that challenged loggers, environmentalists and others. The forest grove and women’s 
bodies became place-events of practices and discourses connecting to broader political 
economic processes and national population health agendas (e.g. raising serious questions 
for HIV educators regarding tattooing and battery acid). The ripple effects of changing 
socio-ecological relations are present not only in ‘the forest’ but in other aid interventions 
centered on health, livelihoods and women’s empowerment.   
Chapter VI shifted focus from the woodlands of Muzo to Nipive, an area with 
relatively little forest cover but where the state tried to implement a dispersed land grab 
in the form of the “One leader, one forest” program. I explained two of the key reasons 
that this dispersed land grab strategy was undertaken. First, neighboring povos were sites 
of an attempted large-scale land acquisition by a South African eucalyptus plantation and 
paper production firm (SAPPI). Locals burned the company’s camp down and the 
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broader project was eventually cancelled. This area had rejected one attempt to introduce 
large-scale exotic tree plantations. Second, many areas are far too populated for 
companies to acquire large tracts of land for profit while avoiding international negative 
press. There were likely many other incentives driving the “One Leader, One Forest” 
project, including a broader national neoliberal agenda to put Mozambique’s vast lands to 
particular forms of ‘productive’ use. The launch of the initiative was shrouded in secrecy 
and rumor.190 
The “One Leader, One Forest” program could have created a dispersed land grab 
totaling 12,000 hectares claimed by the 6,000 leaders in the province of Zambézia. But 
the project failed because local leaders faced losses of political capital within their 
communities.191 This loss of political capital was due partly to regional Colonial histories 
of socio-ecological relations with exotics. Other tensions incited by the mandate included 
the failure of the mandate to recognize ongoing matrilineal and matrilocal land relations 
in much of alta Zambézia and the more recent meanings of exotic trees in the landscape 
in terms of land tenure (growing trees for ten years could serve as proof of occupancy in 
a land claim). Other practices constituting material and symbolic ‘forests’ in 
Mozambique included: an elite woman beating her husband, an extended family member 
of a community member burning down a camp and the President receiving an 
international award. By examining eucalyptus and other exotic trees through their 
historical context within Lomwé territory and through their social meanings and material 
impacts, I argued that alternative and more ontologically diverse political strategies for 
understanding forest visions and politics could be developed. The struggle for emerging 
political strategies to influence the future of what will constitute ‘forests’ in Mozambique 
will require serious attention to the cultural politics of intervention in sites such as Nipive 
and Muzo. Such cultural politics could begin by focusing on bodily comportment. 
In Chapter VII, I examined the role of bodily comportment and key place-events 
in constituting agency and communicating across difference. I argued that ideological 
                                                           
190
 External actors continue to approach the Mozambican government with proposals to help Mozambique 
capitalize on its projected REDD+ potential (see Nhantumbo 2011). 
191
 The Presidential mandate for ‘One Leader, One Forest’ will continue, but leaders must wait to receive 
new instructions for revitalizing the program throughout much of Mozambique. 
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differences (as well as political-economic relations) are often understood to be at the 
heart of environmental conflicts. But bodily comportment, performance and pamphlets 
shape interactions across difference in ways that render such ideological differences 
meaningless in many contexts on the ground. All of the interventions discussed in 
Chapter VII—from pesticide spray campaign pamphlets to pitching tents and outsiders 
mimicking other outsiders—represented attempts to communicate across power, race, 
culture, gender and numerous other differences. Residents of Muzo observed actions of 
outsiders intervening in their spaces. They responded in ways that challenged the primary 
ideological differences and self-proclaimed identities of outsiders. For example, the issue 
of where outsiders such as JA! staff and myself pitched our tents became a key moment 
of embarrassment and performed a delegitimization of ACODEMUZO, despite intentions 
to support ACODEMUZO. Additionally, the timber boss had to negotiate not only 
competition with other furtivos and the police, but his own claim to be ‘from’ the region 
where he extracted timber. He had to do this because of the trajectories of different actors 
that he encountered in the place-events of Muzo. Had the ‘anthropologist,’ the 
ACODEMUZO association, and the songs of former Luabo plantation workers not co-
constituted this ‘place,’ his practices of extracting timber would have been very different.   
Despite different outsiders’ intentions and despite careful attempts to gain trust 
and to be seen in certain ways (according to ideologies that position outsiders vis-à-vis 
the ‘community’ and vis-à-vis other outsiders), those intervening cannot control how they 
are seen. In short, I argue that acknowledging this lack of control and a willingness to 
alter embodied comportment opens space for knowing worlds differently. Retreating 
from the usual attempts to control unpredictable situations and from attempts to shape 
communication in predetermined ways opens possibilities for eventually negotiating 
conflicting ideologies. This is the theme emerging from my dissertation research that I 
think has the greatest significance for understanding how global trends of logging and 
land and climate politics articulate with social movements and historically situated socio-
ecological relations on the ground. 
For example, I have been changed by the place-events recounted in this 
dissertation and by many other events that I did not have space to explore in detail. My 
relationships and interactions with community members, logging bosses, activists, 
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government officials, academics and others in and beyond Mozambique changed how I 
am able to ‘be’ in relation to many different actors and many different publics. Between 
February and September 2011 I had an opportunity to work with the Terra Institute, Ltd. 
and researchers at McGill University on a consulting contract commissioned by the 
Center for International Forestry Research (CIFOR) based in Bogor Indonesia.192 In our 
task of conducting a literature review and producing an analytical framework for 
researching large-scale land acquisitions in forestry settings, I found that my encounters 
with others in Mozambique changed the way that I approached the project.  
The epistemological assumptions situating the terms of reference for the CIFOR 
project were firmly rooted within neo-classical economic assumptions about property 
rights, resources and resource protection. There were also members of the group who 
explored critical development themes (drawing on Marxist approaches) such as the 
impacts of land acquisitions on peasants and on nature and the connections of these 
processes to neoliberal capitalist logics. My experiences of interacting with diverse 
interests at the center of forest conflicts in Mozambique and my awareness of embodied 
comportment, made me focus less on the ideological debates between neo-classical 
economic theory and critical development studies. Instead, I focused on refusing to make 
each case study a mere variable or an instance of a broader general theory. I questioned 
claims of expertise within the documents that we assessed. I examined these claims in 
combination with the embodied performances of participants in the conference halls of 
the World Bank in April, 2011 and at the International Land Coalition’s (ILC’s) meeting 
in Tirana, Albania in May of 2011. Participants representing international projects with 
farmers were present at these meetings and they expressed their criticisms of key themes 
in the conferences. Yet I do not think that key experts running the meetings were 
sufficiently forced to ‘be’ in relation to these participants in meaningful new ways. The 
conversations, terminologies and agendas were already pre-set. Addressing this idea of 
how to ‘be’ in relation to others requires more than simply adding more participants or 
                                                           
192
 The cohort from McGill included Jon Unruh and his students Alexander Corriveau-Bourque and 
Matthew Pritchard. The director of the Terra Institute, Ltd., David Stanfield hired me to work with him 
to join this analytical team to conduct a literature review and produce an analytical framework for large-
scale land acquisitions in forestry settings. 
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creating new protocols for research and participation. Addressing such issues will require 
relating with others in ways that acknowledge how all participants may be changed 
significantly. Post-structural feminist epistemologies are crucial to a more transformative 
politics of place and environmental justice.  
1. Comportment, Place, Movements and FPE 
A feminist political ecology approach to understanding environmental conflicts 
demands close attention to social/environmental justice movements. In earlier chapters I 
primarily analyzed the complex ways that members of these movements interacted with 
the communities that they hoped to serve, and the important class-based and cultural 
disconnects that require further investigation. The information included in my written 
analysis represents only a small fraction of the material that I gathered and analyzed 
during and after my eighteen months of fieldwork in Mozambique. Social justice 
movements were a key focus of my research, yet I have only included limited references 
to the activities of members of these movements, and I hope to incorporate that analysis 
into my future published work, in part because many of the articulations and alliances 
discussed in the dissertation are ongoing. 
Yet there are other reasons not to launch here into a full inquiry into movement 
agendas and politics in relation to illegal logging, land grabs and climate politics. The 
relative financial and political power of foreign investors and of high-level members of 
the FRELIMO party is much greater than that of residents of Nipive and Muzo and 
members of environmental and/or women’s organizations such as Justiça Ambiental 
(JA). Offering a full analysis and critique of such movements thus runs the risk of 
overemphasizing the problems within these movements while opening them up to attacks 
and counter strategies by private and other interests. Moreover, it is not necessarily my 
goal to suggest pathways for more effective activism. That is similar to asking ‘how to do 
development better,’ rather than seeing development and activism as processes that 
reflect broader shifts in the history of thought (see Ferguson 1994 and Foucault 2001 on 
this point).  
With these caveats in mind, I can identify some key patterns in the strategies of 
organizing and topics of concern between the women’s and environmental movements.  
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One such pattern involves the degree of overlap or shared agendas between various 
environmental and women’s organizations in Mozambique and the connections and 
tensions between members of these movements and FRELIMO officials (Arnfred 1988; 
Disney 2008; Henderson 2007). Such shifts in alliances greatly inform my analysis. For 
example, the women’s movement has shifted its agenda(s) due to a number of complex 
political factors. During the fight for independence, FRELIMO promised women’s 
liberation as part of the new nationalist agenda. The Organization of Mozambican 
Women (OMM) was founded as the women’s arm of FRELIMO, but there have been 
several attempts to distinguish the OMM from FRELIMO (Arnfred 1988, Disney 2008). 
ORAM’s Zambezia office arose out of a branch of the OMM in the late 1990s, as 
women’s groups were highly involved in the land policy debates and dissemination of the 
land law (Ikdahl et al. 2005). This period was marked by extensive attention within the 
women’s movement to rural women’s land rights and broader issues of access to natural 
resources (Waterhouse 2001a; 2001b; Waterhouse and Vijfhuizen 2001). 
The environmental justice movement in Mozambique has a much more recent 
history compared with the women’s movement, because it was not part of the nationalist 
agenda as ‘women’s liberation’ had been during the early independence era. Founded in 
1998, the organization Livaningo was one of the first organizations dedicated to 
environmental justice issues in Mozambique. Based in Maputo with seventeen founding 
members, Livaningo became embroiled in a campaign to stop incineration of toxics by 
the industrial sector in Matola (just outside of Maputo). Livaningo uncovered a scandal in 
which the Danish International Development Agency (DANIDA) and top-level 
government officials made agreements to accept shipments of foreign toxic waste for 
incineration in Mozambique (Malinowski and Young 1979). The late investigative 
journalist Carlos Cardoso, encouraged people to join Livaningo and he provided free 
coverage of the issue in the newspaper the Metical, while other newspapers demanded 
payment for such coverage (Alpers 1974).193 Livaningo sent a spokesperson to Denmark 
                                                           
193
 Cardoso’s involvement in this issue signifies strong elements within the environmental and other social 
justice movements in Mozambique that openly questioned key Frelimo officials engaged in corruption. 
The environmental movement involved much more direct confrontation with top-down government 
structures and questioning of international development agendas than the women’s movement at the 
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to raise awareness of the issue and eventually new environmental impact assessments 
were conducted that found serious leakage potential and other hazards with the 
incinerators (ibid.). Since its victory in the toxics issue, Livaningo expanded its activities 
to include environmental education in schools, pesticide hazards education and many 
projects devoted to improving the urban environments of Maputo and Matola.194 While 
women were very active in this early movement, the movement did not explicitly identify 
itself with broader gender-based or women’s activism. 
In the 2000’s, the environmental movement expanded to issues beyond Maputo 
Province, to include campaigns against a proposed large dam downstream of the Cahora 
Bassa dam in Tete Province, called Mphanda Nkuwa. Eventually select members of 
Livaningo created a separate organization called Justiça Ambiental (JA) in 2004 that 
would focus on water, mining and other environmental issues across the country.195 As I 
mentioned in Chapter IV, I first became familiar with JA’s activities in 2006. In the mid-
2000s, JA focused on watchdog efforts and the Mphanda Nkuwa dam (see Boeder 1984). 
By 2007, JA members became interested in the illegal logging issue in Zambézia and 
other provinces after the release of Mackenzie’s investigative Chinese Takeaway report 
(2006) (Serra and Mourana 2008). JA joined a coalition of environmental groups called 
Friends of the Forest in 2007, directed by JA member and environmental lawyer Carlos 
Serra Jr. Friends of the Forest, JA and others held a march and demonstration in April 
2007 that included a song written by famed Mozambican author Mia Couto and 
performances by several Mozambican theater groups and musicians. This launched 
further investigative research in Cabo Delgado and Tete provinces, and support for 
                                                                                                                                                                             
time. Cardoso was murdered on November 22nd, 2000 in the midst of his investigation of a US$14 
million corruption scandal involving the privatization of the Bank of Mozambique (see BBC 2006). 
194
 See their website: http://www.livaningo.org.mz/htt/actpro.html (last updated on 2008, last accessed on 
May 15th, 2012). 
195
 See JA’s Facebook page at: http://www.facebook.com/pages/Justiça-Ambiental/128707627163380, as 
their website is currently under construction. A private company targeted in a JA campaign in 2010-2011 
successfully managed to have JA’s Facebook page removed until counterclaims were brought to 
Facebook and their page was restored. 
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Mackenzie’s follow-up reports on the logging situation in Zambézia. Again, gender 
relations and issues of class were not a central focus of these efforts.196 
During this period of environmental activism regarding deforestation and large 
dam and coal mining developments, the women’s movement focused on other issues. 
First, the women’s movement expanded from the OMM into many different groups such 
as Fórum Mulher and Women and Law in Southern Africa (WLSA-Mozambique) 
(Henderson 2007). Key women’s movement agendas included passing the 2004 Family 
Law, addressing domestic violence, raising awareness about human trafficking, 
addressing the gendered dynamics of HIV/AIDS and ending gender discrimination in 
inheritance law. Some of these objectives reflected priorities in the United Nations 
Millennium Development Goals (MDGs) regarding universal access to education, gender 
equality, maternal health and combating HIV/AIDS (Sweetman 2005). These priorities 
also reflected the concerns of women activists from urban areas of Mozambique. 
Organizations such as ORAM and ActionAid international, which were not devoted 
solely to ‘gender’ or ‘women,’ also developed special programs and projects focused on 
‘gender’ and HIV/AIDS, girls’ education and other causes. But since the land campaign 
in the 1990s, a renewed convergence of ‘gender’ agendas with land, natural resources and 
environmentalism had not emerged again until 2009.   
When I came to Mozambique in 2009, I noticed that women’s groups began 
organizing around the problems of biofuels and land rights for women. Organizations 
such as ActionAid, Fórum Mulher and others had shifted focus onto rural women and 
better connecting women’s activists in urban areas with activists in rural areas. Members 
of JA, and the farmer’s union UNAC and the Mozambican League of Human Rights 
(Liga dos Direitos Humanos-LDH) also began to investigate land acquisitions for 
jatropha, timber monocultures and cash crops. But aside from new convergences between 
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 Race, however, was a concern within JA and Friends of the Forest, as many of the key members of these 
groups in Maputo were white. Carlos Serra Jr. was particularly concerned about race in terms of which 
members of JA worked with local communities on particular projects (personal communication July 
2007). He feared that many rural Mozambicans would not trust JA as an organization if it appeared to 
only have whites working in the field. He was also worried about reactions to Mackenzie’s logging 
report, and accusations by skeptics that she was a white foreigner upset that the West was losing ground 
to China in exploiting Africa’s resources (see Serra and Mourana 2008). The dynamics at work here are 
quite complex and have more to do with the anxieties of Serra than the broader understanding of race, 
nationality and politics within JA as an organization. 
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women’s, human rights, farmer’s and environmental organizations, there were also 
fractures in the environmental movement. JA left the Friends of the Forest collective 
citing multiple issues, among them was the attitude of some Friends of the Forest 
members that attempts to pursue afforestation were laudable. JA fundamentally disagrees 
with REDD+ on the basis that REDD+ will lead to the legitimization of planting more 
exotics, not slow-growing native species and the curbing of illegal logging. When the 
director of JA attempted to arrange an interview for me with Carlos Serra Jr., the director 
of Friends of the Forest in August 2011, he responded in a text message that “Friends of 
the Forest is dead.” The movement had collapsed over the issue of afforestation and the 
inclusion of Mozambican organizations that had close ties to FRELIMO and that 
responded too readily to foreign development agendas.  
Thus, when President Guebuza won the “Gift to the Earth” award from WWF 
shortly after the timber bust in Nacala port in July 2011, it was not Friends of the Forest 
that protested, but JA, Livaningo, the human rights group LDH, and several women’s 
movement groups among others. These groups jointly signed an open letter to the 
President that combined concerns for multiple environmental issues such as fossil fuel 
extraction, deforestation, building large dams and other themes. This letter represents a 
renewed convergence of environmental and women’s movement agendas.197 While a 
complete assessment of these agendas lie beyond the scope of this dissertation, I continue 
to study the internal documents of these movements to understand the nuances and the 
struggles within and between them. It is through the changing alliances and agendas of 
these movements that we might understand how they articulate with global trends of 
logging and land and climate politics and historically situated socio-ecological relations 
on the ground.  
The women’s movement is gradually addressing a wider range of issues, 
including issues of gender identity and the importance of environmentally sound policies 
and practices. I previously mentioned disconnects between many urban women activists 
                                                           
197 The signatories to the “Open Letter to the President of the Republic of Mozambique” published in the 
newspaper SAVANA on July 29th, 2011 (page 4) were: Centro de Integridade Pública, Centro Terra Viva, 
Fórum Mulher, Justiça Ambiental, KULIMA, KUWUKA JDA, Liga Moçambicana de Direitos Humanos, 
Livaningo, ORAM, RADER, TEIA, WLSA. 
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and women living in rural areas. These are similar to the disconnects between 
environmentalists based in Maputo and communities that they serve through their 
campaigns and projects. Class, race, and different worldviews are important aspects of 
these disconnects, but I also think that concepts such as bodily comportment and place-
events enable more critical approaches to alliance building across such differences. 
I argue that the concept of ‘place-event’ is important not only for advancing 
research in feminist political ecology (FPE), but for building new strategies within social 
movements. Place-events help us to think about how unstable axes of difference and 
identities (in the making) are mobilized in particular contexts in relation to other human 
and nonhuman actors. The ‘place-event’ also draws “attention to connections between 
scales, sites, and struggles” (Hawkins and Ojeda 2011, 240). The place-events presented 
in this dissertation are struggles over material and symbolic natures that disrupt typical 
‘global-national-local’ hierarchical frameworks for understanding conflicts over ‘forests’ 
and land politics.  
For example, as I observed ORAM’s activities in late 2009, I noticed that ORAM 
staff began responding to increasing requests by scholars, activists and donors to provide 
information on land grabbing in Mozambique. ORAM’s funds for delimiting land in the 
province had completely stalled. By August 2011, the national environmental 
organization JA! and UNAC released their report on land grabbing in Mozambique. Land 
grabbing had become a major trend in development and activist discourse. I think that 
this shift in focus directed attention away from less obvious forms of land struggles (such 
as the ‘One Leader, One Forest’ initiative), towards larger-scale land conflicts. By 
keeping gender dynamics and notions of place as an event in focus, these movements 
could link more dispersed land grabs to their broader movements addressing land grabs 
and forest politics. 
Understanding Muzo and Nipive as ‘place-events’ enables researchers and 
activists to see the pivotal role of identity formation in shaping environmental conflicts 
and the ways that such conflicts co-constitute new identities. Race, ‘insider/outsider,’ 
class, and other axes of difference all shape the symbolic and material struggles over 
‘forests’ in this context. Collective identities mobilized by claims that “we” burned a 
company’s plantation camp down (in a neighboring area) do not easily map onto the 
273 
 
collective identities expected of ‘communities’ mapping ‘their’ territory or of 
associations such as ACODEMUZO fighting to manage their own forest for commercial 
purposes. Attention to these identities as processes moves “beyond men and women,” one 
of the goals of current FPE (Hawkins and Ojeda 2011, 240).  
This has significant implications for diverse forms of intervention and requires 
closer attention to the role of the body in identity formation and environmental struggles. 
I must be clear on the point that the lack of attention to bodily comportment is not a 
technical problem that could be fixed with prescriptive manuals for “talking to the locals 
more effectively.” This is a political issue, not a technical problem. Altering bodily 
comportment can be just as calculated and depoliticized as other ‘participatory’ forms of 
communication in development (see Ferguson 1994). My aim is, therefore, not to 
determine the ‘perfect handshake’ in different ‘local’ contexts, but to understand how 
diverse outsiders might be changed (through one’s body and worldview) by these 
encounters in ways that better reflected and yielded to the agency of others in order to 
produce new possibilities for responding to environmental justice issues.  
Scholars such as Heron (2007) might interpret this argument as yet another 
example of overemphasizing how white development experts’ reflections about 
encounters across difference transform the development expert with little regard to how 
the encounters affect Africans with whom they work. This is similar to common claims 
by Peace Corps volunteers that I encountered in Mozambique, that their service abroad 
provided more benefits to themselves in terms of personal growth than to the people they 
were serving. These sorts of egocentric reflections are not what I mean when I refer to 
outsiders being changed by encounters across difference. Rather, activist coalitions on 
the ground should negotiate and learn by changing their typical grammars of practice (i.e. 
ways of talking and acting) towards practices that require typically dominant bodies to 
see and be changed by the agency and practices of others.  
Throughout this dissertation I focused on the roles of bodies and identity 
formation in shaping environmental struggles, and the relationships between different 
bodies and performances to alliance-building and to struggles over planting, cutting and 
claiming specific exotic and native tree species. Rapid deforestation in native miombo 
woodlands and the largely stymied efforts of conservation groups to slow down this 
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process cannot be fully understood without attention to local ecological dynamics and 
broader cultural politics of ‘forests.’ These movements continue to struggle over the 
future of Mozambique’s ‘forests,’ and I shall continue to follow these contested 
discourses and practices of forest visions or goals. The broader debate concerning what 
constitutes a ‘forest’ and the extent to which forest struggles should represent a wider 
range of environmental struggles will continue to unfold. I hope that more voices and 
bodies will contribute to and fundamentally shift these debates.  
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